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PREFACE. eke 





Te existence and the importance of the present work have 

long been known to all familiar with the works of Appayya 
Diksita. While the present editor was making a study of it in 
connection with the philosophy of Srikantha, its publication was 
suggested to him by Vedanta Visarada S. K. Padmanabha Sastrin 
of Mylapore, who willingly contributed in a very able measure 
the patience and scholarship required for the preparation of a 
critical edition, The University of Madras, who generously 
undertook to publish the work, required a translation to be pro- 
vided. In this part of the task, the editor has had invaluable help 


from the University Department of Samskrt, particularly from 
the University Professor, Dr. C. Kunhan Raja. 


in Samskrt, Mimaémsakacary 


The two Fellows 
a S. K. Ramanatha Sastrin and 
Mahopadhyaya Pandit V.° Venketrama Sharma, have rendered 
considerable assistance in going through various Manuscripts and 
the press copy, in correcting Proofs, and in various other ways. 
The authorities who obliged with the loan of Manuscripts are 


mentioned elsewhere. Among friends who by offering suggestions 


and in other ways gave considerable encouragement to the 
editor, special mention must be made of Mr, T. G. Aravamuthan, 
_ Advocate, Kilpauk, and Prof. P. P. g. Sastrt, Presidency College, 

Madras. : 


The paragraphing of the Samskrt text has been made to 
approximate to that of the translation, with the result that the 


former looks artificial ir: some cases. It was the editor’s hope to 
make the presentation of the argument look clearer by such an 
arrangement. He will feel happy if that hope has not proved 
altogether illusory. 
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ABBREVIATIONS. 





A. Sikb&, ... Atharva-4ikbé. 

A. Sirasi. ... Atharvadirasi. 

Katha. ... Kathopanigad.' 

Kaug, or Kaugitaki. _.. Kangttaki Upanigad, 

Ch. _.. Ohandogya Upanigad. 

Taitt. ee Taittirlyopanigad. 

T. B. we ©6Daittirtya Sambité. 

Dh. 8. 2 ~‘Dharma Siltras. 

N. 8. v. = Nyaya Siitras. 

Prana. ... Praénopanigad. 

Brh. ... Brhadaranyakopanigad. 

B.M. ... Brahma Mimémssa. 

Br. V. ... Brahma Vidy&bharagam. 

MON: ... MaksnérayaRopanigad. 

Mu. ... Murdakopanigad. 

8. mae Samkara. 

8. Bh., M. Ed. _,. famkara Bhasys, Memorial 
Kdition. 

Santi, ... anti Parva, Mahabharata. 

Svet. ... Svetadvatara Upanigad. 

Schomerus ... Der gaiva Siddhénta, 
Schomerus. 

a. vee WE ATATET. 

a. AT. soe AUTTMET ATCA, 

% @, coe TTT, 
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INTRODUCTION, 


I 
LIFE OF APPAYYA DBIKSITA © 


Time andagain.in the history of a. country, there re up. 
figures .ofsconsiderable interest and importance in respect of moral, 
sincerityor-religious zeal.or political sagacity. or, scholarly ornits 
tion: .These-are, almost. gigantic in, their. proportions, and are 
not infrequently acclaimed, as.incarnations ; of ariclamentien god- 
head. |. AppayyaDiksita was. such.an. outstanding. figure in; the, 
history of South Indian scholarship. He was.a marvel of, learns 
ing;tiniwidth as: well asidepth, ‘with: remarkable» powers.of /clear 
thought and forcible expression, and, an, indefatigable | workertin 
the cause of truth; 

Appayya’s.place of; birth ig.known to,be Adayapalam; a village 
near. Conjeevaram. His works inform us. that, he. enjoyed, the 
patronage of three royal masters—Cinna Bommg, Cinna, Timma 
ani: Venkatapati: His descendants are still found , flourishing in 
various stations of life, in most of the Southern districts of the 
Presidency, The. period of his life and work. is known to be. the 
16th, Century A, D, It was also generally, thought. on the strength, 
of a horoscope; that he was born in 1552—1553 A, D.and that.he 
died in 1624. But the ravages of research have not spared us this 


certainty. The-horoscope given to the world by- Sivananda- Yogin 





‘ 1, See the infroductory verses to ‘ Sivarka nanidapika’ and 
the ‘Commentary on Yadavabhyudaya,’ and the concluding varses 


of ‘Kuvalayaénands,’ 


2 

(a 19th Century descendant and biographer of Appayya) has been 
disputed by a 20th Century descendant of Appayya’s! who calls 
in epigraphical aid from his ancestor’s native village of Adaya- 
palam to support the suggestion that Appayya must have been 
born some 30 years earlier, about 1520. For the view so pro- 
pounded, corroboration is sought inthe tag of a verse said to be 
quoted by Mahamahopadhyaya Raja Sastriar of Mannargudi, 
purporting to be from an ancient and lost biography of Appayya 
Diksita. The arguments require to be elaborated and examined 
much more fully than they have been, ‘before being accepted: or 
rejected. ‘That being no part of the pxcsent task, we shall pass on, 
contenting ourselves with the knowledge’ that the latter half of 
the 16th century seems undoubtedly to have been the period of 
Appayya’s literary activity. 

Appayya’s father and grand-father were: eminent teachers of 
Advaita. The grand-father was known as Acarya Diksita or 
More familiarly as Acan Dikgita. He married ‘twice, “and> the 
second wife was Totraémbi, a Vaianava lady, ‘daughter of ‘ Ranga 
Raja, Vaignavite. The son of! this union was also called Ranga 
Raja, after the maternal grand-father. ‘I'his Ranga Raja, the 
Advaita Acirya, reputed as a performer of the Vidvajit sacrifice, 
became the father and the spiritual preceptor of the renowned 
Appayya.. Appayya remains the most illustrious member of that 
family, to this day. Next to him, but next only to him comes’ the 
famous Nilakantha, poet and prime minister, who flourished at 
Madura, during the days of Tirumala Nayak. Nilakantha was 

1, See ‘The Date of Appayya Drkeita’ by Y. Mahiliiga 


Sastry (The Hindu, 20—6—28) and two articles on ‘ Appayya 


Dikgita’s Age’ by the same author in the Journal of Oriental 


Research, 11, 225, and IT], 140. 








the grandson of Appayya’s brother, Acan Diksita. 

It is said that Appayya married one Sumangala or Mangala- 
niyaki, the daughter of Ratnakheta Diksita who, having rashly 
undertaken to make Appayyn. prostrate before him, found no other 
means of doing so, except, by becoming his father-in-law.! There 
seems to be also a bare tradition that the lady was of Vaisnava 
bizth. ‘Che dispute with Ratnakheta and its sequel find men- 
tion in the’ ‘ Ac&n- Diksitendra-Vaméavali,’ a poetical genealogy 
composed by Viraraéghava Kavi, a descendant of Acin Diksita. 

Appayys is reputed to be the author of 104 works. Many of 
these are lost, not even the names being known. Of those said 
to be his, the. authorship, ascribed often by vague tradition, is, 
in many cases, doubtful. The confusion is increased’: by the fact 
that some of his descendants—the father of Raju Sastriér of 
Mannargudi, and an anubhava—advaitin of recent days who died 
in the early years of the present century—bore the same name 
and were also writers, more or less prolific. Among the 104, we 
have to include commentaries written by Appayya on works 
composed in verse by himself, Thus, the ‘Ananda Lahar!’ and 
the ‘Ananda Lahart Candrika,’ count as two works, though they 
may be looked upon as constituting the verse and prose parts 
of one work. 

The greatest number of these works relate to Saiva religion 
or Advaita philosophy, Our author, however, was redoubtable 
authority on other subjects, such as rhetoric and poetics, while 
his knowledge of Mimamss, was unrivalled, as shown in his hand- 
ling even. of other subjects. Ihe full extent of his grasp ‘of 
Mim&mes. Sastra may be gauged hy his discussion of some knotty 


csc lhe Ad AMD i aatog B e Sad «Ui, 
1. See ‘Appayya Dikeita’s Age,’ Journal of Oriental Re- 
search, II, 236, 








| 

topics in the ‘Purvottara-Mimims§-Vada-Nakeatra-Méla,.’ His 
“Kayalayananda’ and ‘Citra-Mimimsa’ ,evince his ‘knowledge of 
poetics and-rhetotic. « HisCanpreciation of oliterature <as stchiis 
‘shown’ by his ‘Commentary on Yadavabhyudaya’. True, many 
of these books were written to order, having “been: ‘commissioned 
*by different royal patrons, but they are none’ the less thorough 
and masterly; for that. 

“Appayya -combined in “himself the wlear-sightedness of “the 
“philosopher with the zeal of the devotee. This accounts at: once 
‘for his‘thoroughness and his catholicism. He could sympathise 
owith-all shades of thoughtiand belief, since to-him was vouchsafed 
‘the-vision-of theirharmonious ‘blending (in*the one Resplendent 
‘@olourless' Whole. °-He would yield to none in ‘bis opassionate 
‘devotion to'Siva; but*he “would-not ‘like sectatian devotees ‘pull 
edown Vishnu to thetlevel of a‘finite self “(see ‘commentary on “verge 
»36:0f sthe ‘Ananda Lahati’). °As an ~advaitin, the “held “that 
*Brahman:was <Nirguna; but -he also held ‘that’ for * facility “of 
ahuman comprehension, He appears ‘‘as:if-possesing gunas, taking 
son the:form of the:blue-throated, three-eyed Beingsaccompanied:by 
c&mba”?(‘Siva-tattvalviveka’, Verse'13), ‘Thoughthe “bedsroék of 
vaillthe: Vedas, Agamas and so:on:isibut “Advaita, “* the ‘fragranceiof 

Advaita breaths in man only by the Grace of Him “whose rept 
oj@wel.is the tender-digit ofthe Moon” (\Sivarkamanidipika,’ in. 
~itroductory verse.7 ;..translation by Dr. V.-V. Ramana “Sastrin), 
.Aa,an advaitin; release.meant for him realisation‘of identity with 
Brahman ;:butthis.is notito-be,so long:as there continues’ in “the 
world-evens single-unredeemed soul, “‘ill:the'final releaseof “all, 
eindividual-release.is::but» the attainment of -the being-of “Lévara, 
“We thus find throughout a spirit of sympathetic understanding 


and reconciliation, very far remoyed from dog matic.sectarianism, 











38 
vAnd: yetouriauthor:could:wield his dialectical weapons force- 
fully;sometimes:pitilessly.. “Lhe exténded handidf «reconciliation 
not infrequently became the mailed fist. .- He does riot hold, for 
rinstance; with the:exuggerated claims»of Madhvacarya\to divinity, 
andinveighs againsthim: furiously in # notable passage:in the 
commentary on’verse’3) of the ‘Siva-tattvasviveka,’ Though, ‘as 
noted before, he had a profound regard-for Vignu, kelding ‘that 
“only*by reaching Him can that place ‘be ‘attained; which belongs 
to:the' Immortal, :primaeval- blissful ‘Being, whois “Light, otc.” 
e ORatnastrayasparikes, “verse 5), yet he could aot brook’those ‘Belf- 
‘styled Vaignavas'who reviled-Siva or’ contemplated \treaton against 
‘Hisssupremacy.! || Againsiothese*be directs his‘ righteous “indigna- 
ition; quoting) passages condemnatory of:them, from the ‘Bh&gavata,’ 
and:commenting’ on them swith great ‘gusto (explaining “dur- 
bhagah ” of the original as “ samkirna'keetra jatah”). “For error 
as ignorance; he-séemsito have had‘comprehension and /sympathy, 
but none’ for: error) masquerading-as’the ‘whole truth. 
-Qne-ofAppayya’s pupila was Bhattoji Diksita, famous'as the 
author‘of'the ‘Siddh&nts Kauinudi.’ |: Bhattoji was ‘from ‘Upper 
India,*where: among otherthings, “he ‘earned’ the opposition and 
ill-willof/Panditaraja Jagannatha, sa favourite Yof the ‘Emperor, 
Shah Jehan. Bhattoji’s preceptor, ;Appayya;also came.in for a 
_ ‘pahare.of-Jaganaatha’s,.enmity, .the :pupil’s evil_ways being set 
-dowa:to dhe master's.evil influence. .This -Japannatha .wrote:a 
critique:of Appayyais ‘Citra-Mimaimsa,’ called ‘ Citra-MImamea- 





1. It must ‘be noted that ‘for Appayya, ' Siva is “above oand 
‘beyond the three mitirtis,—Brahma, Visnuend Rudra. ' He%is hot 
«to-be:identified with Rudra, who is the embodiment .of ‘Tamas, 
«and the Lord of Destructions-as.the other tworare Lords of |. Crag: 
»tion-and Suatentation. 
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Khandana’.. It is thought that, about the period of this contro- 
versy between Bhatéoji ani Jagannatha, Appayya himself was at 
Benares, However that may be, he spent his last days in the 
South, and died at Cidambaram. In his Jast moments, he is said 
to have composed a verse and a half in praise of Cidambaram and 
the Dancer in the Golden Hall. “‘'This city of Chidambaram is 
well-known for its sacredness. Splendidly modest sons (have 
been born to me), Some good works have also been written. 
My. yeurs are more than seventy. ‘Longing for pleasure I have 
none. I want nothing. . Only I am anxious to see my Lord’s 
place. There flashes in my heart the rising Sun of she light of 
the Lotus-feet of the Dancer of the Golden Hall” (translation by 
A. V. Gopalachariar, ‘Yadavabhyudaya,’ 11. xvii). He expired in 
the middle of the second verse. (One could wish for no “more fit- 
ting finale to such a great life. 

{For further information, see ‘Appayya-Diksitendra- 

Vijaya’ by Sivénanda Yogin, ‘Lite of Sri Appayya Diksita’ 

by A. V. Gopalachariar, in Vol. II of °Yadavabhyudaya’ 

(S. V. V. Press), ‘Appayya Dikgita’ in the Siddhinta 

Dipika, IV, 261, and two articles on ‘Appayya Diksita’s 

Age’ by Y. Mahalinga fastri,. Journal of Oriental 

Research, If, 226, and IIT, 140.] 

The present work of Appayya’s—known as the Sivadvaita’ 
Nirnaya’ or the “Sivadvaita Vinirnaya,’ sometimes as the ‘ Advaita 
Nirnaya,’ has its merits and detects, from the view-point of the 
average reader. It has the merit of being entirely in prose, and 
directed to one central idea. 11 has the further merit of expound- 
ing Appayya’s conception not merely of Sivadvaita, but also. of 
Suddhsdvaita, some of his distinctive conceptions in regard to ‘the 


latter, such as that about release finding expression here. But, in 





- city of the self are not mentioned or discussed by Appayya. 
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spite of fairly extensive quotations from the bhasya of Srikantha, 
it.is not possible to appreciate the latter or assess it at ita true 
worth, except in conjunction with an independent study of the 
bhigya. A study of the ‘Nirmaya’ by itself would be like reading 
up the criticism of a literary work, in the absence of direct ac- 
Quaintance with that work. The difficulty is increased by the 


fact that certain dootrines of the bhasyakara—such as the atomi- 
Bui 


the ‘ Nirpaya’ deserves to be stadied, WS UNRING Wier, Ah LAR 
a8 a remarkable example of our author’s dialectical skill and 
clearness of thought. One other reason why the work is valuable 
to the students of Srikantha is the reference to Sudarsanacarys 
otherwise known as Haradatta, With reference to a verse quoted 
by the dialectical opponent from this author's ‘ Sruti- Sukti- Mal, ’ 
it is said that Grikantha came after Haradatts. This, combined with 
very definite suggestions in the ‘Ananda Lahacl’ to the effect that 
R&ménuja followed in the foot-steps of Srikaptha, seems to be of 
great help in fixing the period of Srikaptha. If the date is still 
uncertain, it is because Haradatta’s period is not known; for, the 
obituary verse, whereon reliance used to be placed as giving the 
date of his death, proves to contain conflicting astronomical 
details and is inaccurate or spurious.+ 

Appayya tries to be as clear in his expositi 


thought. His attempts, however, are not always successful. He 


on, as in his 


frequently labours his points to the extent of being tiresome. 
And, often enough, he leads us intoa labyrinth of words from 
which he eseapes, leaving us to find our way out, as best as we 


can. A single sentence may contain half-s-dozen distinct points 
SS — ee é ———— 
1. See further an article on ‘ Divine Omnipotence,’ by the 





present writer, in the ‘Triyeni’ for March 1928. 


rs 


andizunineéarly tora. whole: page. ‘The: task: of tha’ tranelatot, 
wha hag ta steer-clear-of the; Scylla of: unintelligible literalism and 
the: Charybdis of. free, parapbrace is not:enviable... 


— 
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i 
THE WORKS OF APPAYYA DIKsITA. 


The following list is based primarily on an article on Appayya 
Dikgita in the Siddh@nta Dipika (Vol. IV). The writer of that 
article would. seem to have drawn principally. from Aufrecht’s 
Catalogus Catalagorum and: Bhattasri Balasaraswati Pandit Nara- 
yana Sudarfana’s introduction to the Advaita-maajarl edition of 
the “ Siddhiénta-leSa-satgraha’’. .These sources have also eon 
consulted in the preparation of the present list. Prof. P. P. §. 
Sastri of the Presidency College, Madras, has prepared a list 
mainly based on the manuscripts mentioned in the Descriptive 
and Triennial Catalogues of the Government Oriental Manuscripts 
Library, Madras ; he has also made use of the information avai- 
lable from the Tanjore Palace Library. Mr, Y. Mahalinga Sastrt, 
Advocate, Mylapore, a lineal descendant of Appayys Dikgita has 
made out a list from material that was in the possession of his 
great-grand-father, Brahmaéti Raju Sastrin. These two lists have 


also been ayailed of. Many of the works here enumerated find 


mention in all the lists, while some are mentioned_in only one 


or other of the lists. The initials given after the name of each 


work indicate briefly the authorities relied on in each case. -Thus, 
Ais Aufrecht, M is Mahaliiga Sastri, N ie Narayana. Sudaréana, 
8 is P. P. 9, flastel, and SD io the Siddhanta Dipik&. Works 
wrongly listed by some of these are also mentioned; together with 


a note indicating the error actual: or ‘probable, - It -is hoped that 


the list here made jout) will provide a useful basis for further 


fesearch, 


16 


2. 
8. 


aa oe 


2 


11. 


12 
2. 
14, 


Adhikarana-mala (SD; possibly identical with the 
Mimamsavigaya-sangraha-dipika listed by 8), 

Adhikarana-saravali (M). 

Adhikarana-kuaicikaé (S; M). This is probably the same 
work as No. 2. Dr. Ramana Sastrin mentions an 
Adhbikarana-Kaiicuka, which purports tobe a com- 
metitary on'the adhikarana Slokas:of the Dakeina- 
murti brahma-sttravrtti. A Paper Ms. ofthis work 
in’ Devanagari characters'is'to be found in the Adyar 
‘bibrary.» It is’ so different in ‘style and doctrine 
from’ the general trend of Appay-ya’s works ‘that its 
attribution to him is strongly open to suspicion. 
‘It‘is not known ‘whether this is the same as ‘the 
Adhikaraya-kujcika listed by’S and M. 

Apitakucamba-stava’[S. V. V.] 

Amarako#a-vyakhya (A;‘followed by SD. This is pos- 
sibly identical with Sabda-prakasam listed’ by § 
and M1). 

ArunicaleSvara-stati (SD ; M). 

Atmarpana-stuti (or Sivapaficagikha) (B. V; 8. V.V.] 

Aditya-stava-ratns (or Dvadasaditya-stava) [B. V.] 

A commentary on the above (B. V.] 


“Upakrama-parékrama (A; M; N; 8; SD). 


Kuvalayananda [Nirnayasagar]. 

‘Rasikarafijani, a commentary on the Kuvalayananda ‘is 
‘wrongly listed by Aufrecht, as that work appears to 
have been by one’ Ganeadhara Adhvarin. 

‘Krana-dhyana-paddbati (M; N; SD). 

A commentary on the:above (N;SD). 7 

Gangadhara-astakam (M; S). 











16. 
16. 
17. 
18, 
19. 
20. 
21. 


22. 


23. 


24, 


25. 
26. 
27. 
28. 
29, 
30. 
81. 
$2: 
88. 


‘84, 
385. 


36. 


37. 


i 
Durgacandrakala-stuti-[S: V.-V.J: 
A commentary on the above ((My:N;;SD). 
Citra-puta (M; N ; 8; SD): 
Citra-mimamsa [Nirmaysagar]. 
Jayollasanidhi (A; 8D). 
Tattva-muktavali (A ; SD). 
‘Taptamudra-khandana, (or-vidravaRam) (A; M; S; 8D). 
Taptamudrankanarkhangana (As; probably identical 
with No: 21). 
Tin-anta-Sea-sangraha (A; SD) 


Dagakuméra-caritra-saigraha (orsamkgepah) (A; ‘Mi; S$; 
SD). 

Dharma-mtmimsa-paribhass (SD ; possibly the same as 
Téntrika-mtmamss listed by’ M-alone); 

Nayamanjar! ('M:;4SD); 

Nayamanimala (iNirnayasa&gar]:. 

A commentary on the above: (M;«SD). 

Nayamayukha-malika (A; M; N;:SD). 

A commentary. onthe: above (SD): 

Na&ma-sangraha-mala (A; N; SD). 

A commentary onithe above (iA; N; SD). 

Nigrahastakem [By Sivaénanda Yogin, at Benares], 

Nyaya-muktavali (M; N; SD). 

A commentary on:theiabove (N; SD). 

Ny&yacake’mani [S. V. VI. 

Nyaya-ratna-mala (M; SD). 

A commentary on the above (M';/SD). 


- Ny&iya-sangraha-mala and'a: commentary thereon listed by 


M alone are possibly: identical: with Nos. 86 and 37, 


42 


89. 
40. 
41, 


42, 


43. 


44, 
45. 
46. 


47, 
48, 


49, 


50. 
51. 


62, 


53. 


Paaca-ratna-stava (or—stuti) [S. V. Vals 

A commentary on the above [S. V. V.]. 

Paiica-svara-vivrti (SD). 

Parimal& [Nirpayasigar]. 

Paficagranthi 2 Vedanta work, listed by Aand SD, is 
probably the same as No. 41, that being the fifth of 
the five Advaita works--The Brahma Sitras, Sam- 
kara’s Bhisya, The Bhamat!, the Kalpataru, and 
the Parimaléa—which belong to one line of Advaita 
tradition. 

Paduké-sahasra-tik& (A; M; SD). 

Paninfya-nakeatra-mals [or Panini-tantra-vada-nak@atra- 
méla published by R. V. Krsnamacari, Kumba- 
konam], 

PUrvottara-mimamna- vada-niksatra-mala (8. V. V.] 

Prabodha-candrodaya-tika (A; SD), 

Pra&kr ta-candrikaé (N; SD: probably the same as Prakrta- 

mani-dipa listed by 8). 
Brahma-tarka-stava [S: V. V] 
A eommentary on the above [S, V. V.]. 

Bhakti-éataka (A; M; SD). 

Bhirata-sara-satigraha [9, V.:V.] 

Bhérata-tatparya-sangraha ('S. V. V.;°a commentary on’ 
No, 50]. 

Maniméliké (N; SD doubts if it is different from 
No. 26). 

Mata-sirartba-sangraha (N; 8D; N says it is a work of 

seventy verses ; it should then be different from the 
Catur-mata-sara-satigraha, which comprises the 


Ny&ya-muktévali; the Nayamayikha-mélika, the 


, 





54. 
55. 


56. 


BT.) 


58. 
59. 
60. 
61, 


_ 62, 


68. 


64. 


65. 


as 

Naya-mani-mala and: the -Nayamasjarl;/this ‘work 
is possibly the same/as: Smpti-mata-sara listed 'by M 
alone). 

Madhva-tantra-mukha-mardana [B.V.] 

Madhva-mata-vidhvamsana {Bi V.3 a commentary on 
No. 64], 

Madhva-mata-khandana ‘is ‘listed by A and SD; this 
is probably the same as Nos. 64 and 66. 

Mayukhavali (S), 

Manasollasa [S. V. V.). 

Margasahayasstotram (9). 

Yadavabhyudaya-tika [S. V. V]: 

Ratna: traya-partkea [B. V.]. 

A commentary on.the above [B. V.] 

Réménuja-mata-khagdana (or Ramanuja-érnga-bhanga) 
(8; M; SD). { t 

Riamiyana-sira-sangraha [S.-V. V.] 

Ramayana-tatparya-sangraha [§. V. V.;-a commentary 
on No. 63], 

Raéméyana-tatparya-nirnaya (SD). 

Réméyana-bharata-sira-sangraha (A; 8D). 

Ramiyana-sara (A; SD). 

Ramayana-sira-stava (A ;’SD); thesé four would seem to 
be but repetitions of the titles of 50,’ 61. 63, and 64, 
It is not likely that as many as eight’ books were 
written on the interpretation of the Raémiyaga ana 
the Mahabharata. : 

Laghu-vivaraga [B. V.] 


66, Varadaraja-atava (S. V. V.]. ° 


67; 


‘A‘commentary on the above (8. V. V.]. 





68): 'Vaemiatit-citasend-vildearndtelew (d+ 8D). 
169; Vidhi-rasiyana (A: M>N; 85 8D). 
70. Vidhi-rasayana--snkhopajivini (or—sukhopayojant; A; 
M; Ni; gp), 
71. Vignn, tattva-rahasya (As-$D). 
72. Vira-daivam (A; M; SD). 
78: V¥tti-vartikam (A; M; N;9;.8D). 
Vairégya-tataka is erroneously listed:yby A and 9D rely- 
ing on the authorship ascribed in’ Kavyamalail, 91. 
The work printed there turns out \to-be NYlakantha 
Dikgita’s, See the latter’s’ Minor Poems; published 
by 8. V. vi 
74, Santi-stava (A; 8D). 
15, Sikharini-mata [Advaita-maijar!]. 
76, ‘Siva-tattva-vivelks [Advaita-mafijarl; 2 commentary on 
No. 75], 
77. Siva-karnimrtam [S.°V. vi] 
Ascommentary on ‘the above is listed by'SD. This is 


improbable, as the original: itself is‘a short prose-. 


work, hardly: needing-any: commentary, 
78. Siva-dhyana-paddhati [B:V.J 
79. A commentary on the-above:(Nj8D): 
80. ‘Siva-purana-tamasatva-khandana (As8D).. 
81. Siva-piija-vidhi.(8; M; SD). 
82. ; Siva-mahima-kalika-stuti [Bi-V.] 
83, ,A commentary on.the.above, -known:as.the Mimamasa- 
ny&ya-parimalollasa [B. V.J. 
84, Sivadvaita-nirnaya [Madrae; University ].. 
g5. Sivananda-lahari (orAnanda-lahart); (8. Ve. NE] 
g6. Siyananda-laharticandrika. {8.V.. ¥.; 9 commentary on 





8%, 


88. 
89. 
90. 


91: 
92. 


98. 


= 94, 
95, 
96. 
97, 
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No85). 
Sivarkea-mani-dipika (or Sivaditya-mani-dipika)» [Nirpa- 
yasigar): 
Sivarcana-candrika'[Devakotah]. 
Bala-candrika, a commentary on No. 88(N; SD). 


Sivotkarga-manjart. (A; SD;.it.is doubtfulif this is not 


identical with, Nilakantha Dikgita’s work, of the 
same name). 

Saiva:kalpadruma (A). 

Siddhanta-ratnakara (A; SD). 


Siddhanta-lesa-sangraha [Advaita-maiijarl], 
-Stotra-ratnakara.(M), 


Hamsa:sandeda-tika (A;.SD). 

Hari-hara-stuti (S; M). 

Harivaméa-sara-caritra-vyakbya (A; S; SD;.the Ma. vis 
in the Tanjore Palace Library; see Descriptive 
Catalogue of Sanskrit Manuscripts, Vol. VI. A 
and $D wrongly assign the original work itself to 
Appayya; that work was composed by one Govinda- 


mantrin, a minister of the Kondavidu chieftains). 


Narayana Sudardana quotes several verses which enumerate 


many of the above works and mention in addition the Abhidha- 


lakes na-vriti, treating of the same topicas Vrtti-virtikam. The 


verses, he says, are of Appayya’s owa composition, but we are not 


informed of the authority for the statement or of the source of 


the verses. If we count the Miméamsa-visaya-sangraha-dipika, 


the Sabda-prakaéa, the Téatrika-mimémsi, the Nyaya-sangraha- 
‘mala and its commentary,the Smfti-mata-sara andthe Abhidha- 


ldtisapa-viiticas:independent works, weshall:have @ ‘hundred and 


four on the whole. Information is now to hand'from Tanjore of an 
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alamkara work in Ms. called the Lakeana-ratnavil-vyakhys. 
Note, Thevinitials in the square brackets refer to the name 
of the publisher or the series, where the work has been published: 
8. V. V. is the Sri. Vanl Vilas Press, Srirangam ; 
B. V. is the Brahma Vidya Press, Chidambaram ; 
Nirgayasagar is the press of that'name in Bombay; - 
Advaita-manjara is the series of that° name published at 
Kumbakonam ; 
Devakotah refers to the Saivagama-paripalana-dangam, 
Devakotah. i B ° 
It would’ appear from’ the British Museum Catalogue that 
the text of the ‘ Sivadvaita Nirnaya ’ was’ published at ‘Benares in 
1905 by one Sri Kantha Prasa&da Narayaga Simlia.! It did not 
form part of any known series and copies seem tobe very diffi- 
‘cult to obtain. ; é Briavitaly  Y 


SO 
1,., This information was not available to. the _ present: editor 





earlier than January 1930. 














anay 
THE SYSTEM OF SRIKANTHA. 


Sifikantha,like the Saiva Siddhantin, believes in three prin- 
ciples—Pati (the Lord), Pa$u (the bound soul), and Pada (the 


bonds). The impurity of the bound soul is beginningless, like 


the presence.of verdigris in copper. The impurity can be got 


rid of only by getting the souls to engage in action and enjoy the 
fruit. The creation of the world is for this purpose. The Lord 
has-no.object of His own to gain by creating the world; He 
does.it, however, in the interest of the bound souls, in order to 
purify and to redeem them. 

The Lord is both the material and the efficient cause of the 
world. The world is, thus, the result of a transformation of | 


‘Brahman, But transformation would imply change, that is, 


defect, in Brahman. Hence, Brahman’s parifima (transforma- 
tion) has to be understood as holding only of His Cit-Sakti (Intel- 
lagence-Energy). This Cit-Sakti is the material cause, which 
takes on the form of the worlds, Intelligent and Non-intelligent?. 
Brahman Himself (whom Stikantha identifies with Siva) is the 
efficient cause. But these are distinguishable aspects of Brah- 
ae not different entities ; for, between Kuergy and the posses- 
sor thereof, there is non-difference. Because of the relationship 
to the Lord, through Cit-Sakti, the world partakes of the Exia- 
tence, Intelligence and Bliss of the Lord. The existence of 


particular things is a fraction of the existence of Brahman; in- 





2 SE RE NSU TONLE TIVE. “at 
1. The first manifestation of Cit-Saktiis Narayana, who in 
thue-the material cause of the world, He is of the formof the 
universe. (Viévakara). 
3 


arson om 


18 
dividual knowledge and bliss are fragments of the Knowledge and 
Bliss of Siva, All thie is taught by the Vedanta. 

The Vedanta also appears to teach identity of Brahman and 
the finite self. This, however, is not to be taken literally. The 
identity is enly of the kind that subsists between the body and the 
embodied, the pervader and what is pervaded. When the faggot 
is pervaded by fire, we speak of it as itself fire. 

Release comes through meditation on the Lord, after the 
acquisition of the necessary preliminaries of tranquility, faith, 
non-attachment to fruit whether in this world or the next, and so 
on. The meditation should take on any one of the forms prescribed 
by Upanigadic seers. The Lord may for instance, be contem- 
plated as the small akaéa within the heart or as the One Existence 
that evolead into all this, In all cases, the distinctive qualities of 
Siva will have to be understood, such as blissfulness, freedom 
from sin etc., and blue-throatedness, companionship of Uma and 
rs on; for, the Lord is the abode of all auspicious qualities, and 
the texts, which maké Him out to be attributeless, intend to deny 
only objectionable qualities. 

In meditation, the Lord is to be thought of as the Self, for, 
go have contemplated sages of yore, saying, ‘© T am, verily, Thou, 
O Lord, O Divinity ; Thou, verily, art 1”. Release is the aban- 

" donment of the condition of bondage (Pasutva) and the attain- 
meat of the state of bliss (Sivatva). This cannot come about 
until the bonds are destroyed in the torrent of continuous medi- 
tation of identity with the Supreme. It is this identity that 
ancient secrs have taught their disciples through texts like “ That 
Thou art”. 

As the fruit of meditation, properly performed, one goes up to 


Brahman, after death, along the path of the gods, For those, who 


———— 
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go along this path, there is no return. Some say, however, that 


there is no need for all to travel along this path, sinee for the 
devotees of the Non-related (presumably what the pure-non-dua- 
list calls Nirguga Brahman), there is attainment of release even 
here, i.e., with release from the physical body! This exception 
in favour of the devotees of the Non-related (niranvaya-up&sakas) 
is made by Srikantha, as often as there is occasion to talk of the 


path of the gods, for the others. Such statements naturally give 


rise to speculations as to whether Srikantha’s system is really 
qualified-non-dualism (Visistadvaita), though he chooses to cal! 
it so. And once the question is raised, there appear to be a 
number of indications which all tend to point to pure-non-dualism 
(Suddhidvaita) as his ultimate doctrine. All these indications 
have been examined and exploited fully by Appayya Diksita in his 
‘ Ananda Lahart,’ as also in the present’ work. Though the 
‘Sivadvaita Nirmaya’ contains no explicit reference to the other 
work, yet there seems to be no doubt that it is the later of the 
two. While a number of passages—such as the discussion of 
Apastamba’s exaltation of the house-holder’s state, Samkara’s 
conception of release as the attainment of the nature of Iévara, 
and so on are common to both works (in words, as well as in 
thought), there are certain elaborations of the argument, in the 


‘Nirpaya,’ which would definitely make it out to be later. Further, 





1. Or, possibly, ‘even while in this life”. Srikantha does 
recognise, ina half-hearted way, the possibility of jfvanmukti, 
release while still in the world; this recognition constitutes one 
more breach between his system and qualified-non-dualism. . See 
B. M. IIT, 4,50. 

2,. One or two of these may be noted here: (a)in the dis- 


cussion of the view that the identity of the jfva and Brahman is 





td 
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referring to an argument about akifa, in the sense of Cit-Bakti, 
being identical with Brahman, in his ‘ Ratna-traya-parikea, "Ap- 
payya makes mention of the ‘ Sivarkamanidipiks’ and the ‘Siva- 
nanda Laharl’ (what we know as the ‘Ananda LaharY) but not to 
‘Sivadvaita Nirmaya,’ though the argument is common to this 
work also, which, thus, seems to be later even than the ‘ Ratna- 
traya-parikes.’ We shall next proceed to study Appayya’s argu- 
ments in brief, for, a detailed consideration will easily become 


longer than the book itself, 





but imagined, the ‘ Nirmaya’ sets out both the view andthe criti- 
cism in greater detail than the ‘Lahart’; (b) Saguma Brahman: is 
shown in the ‘ Nirnaya’ to be not merely the avantara tatparya 
of Vedanta texts, but the indispensable pre-supposition of the 
synthesis of such texts as relate to Nirguna Brahman; (c) the 
consideration of Apastamba’s criticism of Samnyasa is fuller, 
further reasons being given for treating this as but arthavada; 
there is also a reference to similar condemnation by Krana‘ and 
some ancient sages; (d)there is an attempt to show, with refe- 
rence to the Suvarcala-Svetaketu discourse in the Mahabharata, 
that vivartavada is acceptable to Badar&yana; (e) the arguments 
in’ support of the final position of the ‘Laharf’ figure here also, 
but certain objections theret: are stated and met. 














Iv. 


APPAYYA’S ARGUMENTS, 


The.starting point of the discussion, as we have already noted, 
is the statement about niranvayopasakas, a statement which is 
made not in one place but in three—Ill, 3, 82; IV, 2,13; IV; 
8,1. The expression “ niranvaya ” is far from clear; it means 
“non-related ’’, presumably non-related to the universe, what 
Appayya Diksita understands by the repeated use of the word 
ua nig-prapaiica *. It seems to refer to Nirguna Brahman, as 
conceived by the advaitin, it being well-known that he postulates 
the attaiment of release even in this life, and certainly at death, 
without travelling along any. path or tarrying anywhere. — Sri- 


kantna, in such statements, apparently recognises the existence and 


validity of the concept of Nirgupa Brahman. The reason for his — 


referring to it only-casually is not that be-attaches no value to it» 
but'that his purpose for the moment is the creation of faith in 
and devotion to Saguma Brahman ; for, such devotion is.a neces- 
sary propaedeutic to the attainment of the mental steadiness and 
concentration needed for the uninterrupted contemplation of Nir- 
guma Brahman. The object he has primarily in view can be 
secured best by emphasising the Sagua aspect and concealing 
(may, even condemning) the Nirguma aspect, though the latter 
be known to be the'final trath, ‘The procedure is paralleled. by 
the condemnation of Samuyasa by the very sages who recognise 
it'au an exalted order-of life and extol it elsewhere. These are 
not’ moved by ignorance or error, but by the desire to save-those of 
dull-wit who may take to the higher path of renunciation, having 
heard of the glories ‘thereof, without having first acquired the. re- 


quisite degree of frrmneas. Srikantha’s procedure in suppressing and 








J 





condemning the Nirguna significance is similarly motived.! But 
since the truth'may not be wholly concealed, it is partially indicat- 
ed in these statements of Srikantha, which eccur wherever there 


is occasion to mention departure along the path of the gods. 








1. It will be seen that Appayya’s interpretation is conceived 
in the dominant spirit of Hindu philosophy and founded on the 
notion of adhikéra bheda (differences of competency). For any 
such notion, error is a degree of truth. The difficulty of such a 
theory, (as realised by Bradley and others of his mode of thought) 
lies in the element of positive opposition to truth. Error claims 
to be the whole truth, not merely a degree of it, and opposes the 
recognition of the higher truth. The partiality of the part is 
intelligible ; but its opposition to completion and its claim to be 
complete, these seem hard to reconcile with the coherence-notion 
of truth and with absolutist metaphysics, The analogy of Apas- 
tamba’s condemnation of Samnyasa applies just to this positive 
aspect of error ; the sage is not merely praising the house-holder’s 
state of life, (which is a partial good), but is setting it up as the 
only good order, even running counter to Sruti. This, says 
Appayya, is for the purpose of securing undisturbed concentration 
on the grade of trath for which the subject is fit. When perfec- 
tion in that stage is attained, the higher truth will dawn of itself. 
On such a hypothesis, one is led to speculate on the influence of 
the horrors of the Inquisition in the development of the Coper= 
nican theory. The cases would, of course, not be parallel, since 
the Inquisitors, to the best of our knowledge, were ignorant of the 
higher truth, and in this respect were unlike Apastamba or posei- 
ply Srikantha . There would thus seem to be a difference bet- 
ween the opposition set up by the lower grade of truth, and the 
opposition set up for it by those cognisant of the higher truth. 
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Nor may it be thought that the words “some say”, with 
which the remark about niranvayopasakas is introduced in every 
case, clearly shows that opinion not to be Srikantha’s own; for, 
elsewhere, Srikagtha introduces an opinion acceptable to himself, 
with the words “some say”. This is in connection with the 
view that the Self of Bliss of the Taittirlyopanisad is Cit-Sakti, 
and Brahman there spoken of as the tail, the support, is the 
Supreme Brahman ; though mentioned as a secondary view, this 
is really what is acceptable to him, as seen from his commentary 
on Sutra I,1, 2, The statement about non-departure for 
niranvayopasakas should therefore be taken to be Srikantha’s 
own opinion ; this view is further xe-inforced by his apparently 
supporting that position in his own person, in the commentary on 
III, 8, 32, where he says that therein is no inconsistency.! 








The latter is defensible, not the former. This is probably the 
reason why Appayya himself loses temper with the self-styled 
Vaigmavas, though he considers Vignu to be an element of god- 
head, one of the three gems, the worship of whom leads to that 
shining glory, which is the abode of the Immortal. 

1, A modern translator of Srikamtha’s Bhisya into Tamil 
doubts the genuineness of these passages and therefore jettisons 
them wholesale. The wisdom of the procedure is, however, 
doubtful; for, difficulties of reconciliation can at best lead to 
suspicion of their genuinezess, not to proof of forgery. It is worth 
nothing that besides the Manuscripts and traditions of Appayya’s 
time, about ten Manuscripts from different parts of India have 
been consulted in bringing out two of the printed editions of 
Srikaptha’s Bhagya—-that of the Pandit (1872), and that of the 
Government of, Mysore. It is difficult to discard as apurions 


statements which evidently have such strong support. See, 





34 

The next point of considerable importance is the mode of 
meditation prescribed by Srikamtha. The Lord is to be meditated 
on as identical with the self, not.as standing thereto in the rela- 
tion of the embodied to the body. The latter relationship 
expresses the Visistadvaitin’s manner of understanding Scriptural 
declarations of non-difterence; and at one stage of his exposition 
Srikantha too leans to the same view. But this relationship is 
intended to appeal only to those who betake themselves to the 
path of service (dasa marga), look upon the Lord asa Master in 
relation.to servants, and can rise to no higher conception. For 
these, release comes about only very much later, after they have 
passed through the stage of servitude to Siva. Those who desire 
release itself and are fit to seek it at least through Saguma medi- 
tation, ‘as on the aka§a within the heart and so on, should 
contemplate Siva as, identical with themselves. 

The very text of the Jabalas quoted by Srikamtha supports 
this view; for, it asserts identity both ways: ‘‘Iam ‘Chou. and 
Thou art L’”. Lhe Vidsistadvaitin too quotes this text, but 
without realising its implications. If, as he says, the finite self is 
an attribute of the Lord, the Lord may be said to be .the finite 
self, not vice ver'su : for, the substantive may be identical with the 
adjective, but not the adjective with the substantive. The latter 
is more than any one attribute or aggregate of attributes. The 
Sruti declaration ‘‘ 1 am Thou” becomes, in this case, meaningless. 
The text, “That Thou.art’’, also teaches real identity, for, we 
are told that sages realise Siva to be identical with their own Self 
.and pass on this realisation to their pupils through texts like 


“That Thou.art ». This latter interpretation must be taken-to 





furtber, the relevant portions of Sentinathier, ‘Brahma Siitra © 


Sivatiuvita Saivapadiyam.’ 
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negative the earlier interpretation even of “ Tat tvam asi’ in ‘Hi, 
B,°42, ef .seq.; for, the two are contradictory and contradictories 
cannot both be-accepted, as Srikantha 8a)S in his commentary on 
Ii, 1, 22, Hven the Saguna up3saka has thus to contemplate the 
Lord ‘as identical with himself ; hence Srikantha’s doctrine of tion- 
‘difference is more akin to Suddhadvaita than to Vidistidvaita. 
The-non-difference so indicatsd is confirmed on an exami- 
nation of the relation-ship between Brahman and the universe. 
Cit-Sakti is of the form of the universe and Brahman is of the 
form of Cit-Sakti; hence, the universe is non-different from 
Brahman. But the advaitin maintains the ~Non-intelligent 
universe to be an illusory manifestation. True, says Appayya, 
and Srikantha is bound to entertain th: same view ; for, how can 
Cit-Sakti which is’ Intelligence evolve into what is Non-intelligent? 
(Bvolution must be understood literally in the case of the ‘Intalli- 
gentuniverse, and figuratively in the case of the Non-intelligent. 
‘The latter being thus fictitious, there is no difficulty in compre- 
hending the perfect identity between Brahman and the jiva which 
hag thus been rid of its limiting conditions. Norcan it be said 
that the Intelligent world may be similarly fictitious, that too 
being’an evolute cf Cit-Sakti, as in that case, there will be none 
“40 experience release. Further, there is no need to declare ,it 
“Aetitious, for it is not subject to modifications like the material 
world. In tho latter case, real identity has to be denied, as 
otherwise Brahman would be subject to change ; but in the former 
case, the jiva is eternal and from its identity with Brahman, no 
evil consequence may be fore-seen. 
““This argument which establishes the non-difference of Brah- 
man and the universe, through Cit-Sakti, is liable to attack at two 


points. “Non-difference may be denied as between Brahman and 
4 


‘Brahman unaffected. 


aa 
Cit-Sakti or.as between Cit-Sakti and the universe. The latter 
_eannot be attempted, for the existence of existents like pot, cloth, 
‘ate., is said to be part of a larger. non-variable Existence, while 
individual bliss is a fragment of a larger Bliss.. This more uni- 
_Yersal Existence and. Bliss, if it is not Brahman, is at least . Cit- 
Sakti. But for participation in some such universal Bliss, the 
gradations of Bliss mentioned in the Ananda Valli would be un- 
intelligible ; for, each grade would be, otherwise, distinct from the 
rest, and there would be no sense in saying that the sage “untor- 
mented by desires ” partakes of each grade. Nor could Cit- Sakti, 
which is the Bliss of Brahman, make others happy, if it. were 
‘different from them, for one man’s bliss cannot as such cause the 
happiness. of another. 


,Nor is the attempt to make out, Brahinan to be different:trom 


Cit-Bakti any more successful. Their non-difference is Tepeatadly 


declared in Srikantha’s commentary, as when he says, that the 


Supreme akasa (not the elemental ether) is the cause of the world, 


because it is non-different.from Brahman or that both Brahman 
and His Cit-Sakti are to be. meditated colin the Dahara Vidya. 
‘That Srikantha looks upun Brahman as in Himeelt unchang- 
ing is evident from his novel doctrine of transformation (aptiry, 
_parinimna), a transformation through Cit-Sakti, which leaves 
It is also seen from his .making out that 


Brahman i in so far as He is distinguished from Cit: Sakti is only 
the Operative cause. 


Nor have we to depend only on our inference for the view 


that for Scikantha the Noa-iatelligent world ig ‘illusory. The 


difference between that and the Intelligent world is: stressed by 


himaelf in his commentary on If, {, 23, whure he shows that 


While even the Intelligent world is designated as other than 
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Brahman;the Non-intelligent world, which hasno kinship with» 
Brahman,’ cannot claim to be-non-different from Brahman. 

It will also be noticed that the sUtras which seem:to establish : 
difference between Brahman and the finite) self, (such as thas 
about deep sleep:and departure—l, ¥, 43) seek to prove only that.- 
Brahman inhis omniscience is superior to the finite self, as such, 
in his) little-knowingnes2. No doctrine of utter difference is 
propounded here. 

The advaitin, for his part, does not insist solely on the: 
illugoriness,of the universe.. Toa certain stage and: for certain 
purposes, helis prepared to admit that the universe evolves -from: 
Brahman. This doctrine of evolution (parinima vida) is, indead, 
helpful to him in establishing his illusion-doctrine;\ the former:is- 
the first step on which one rises to the latter, as the second, Sri- 
kantha’s mivecncy of parinima vada is not, therefore, «in: 
consistent with his holding to vivarta vada, as the final truth. 

Further, Samkara himself has shown that the Vedanta Sitras 
are capable of being interpreted as referring to Saguna Brahman, 
Very few of the siitras, asa matter of fact, teach the Nirguga 
doctrine. Even in establishing this, Samkara has to make use of 
Brahman’s attributes, that being the only way toshow that the 
Vedanta texts do not refer to the Non-intelligent pradhana or to 
the finite self. He has also given an indication, in his commen- 
tary on I, 1, 8, that the sUtras in their entirety may’ be made to 
bear a Saguma significance. 

There is also another reason why Samkara haa to make use 
of the concept of I4vara. Until the final redemption of all, 
release can take the form only of the attainment of the nature of 
Tévara, not of merger in Brahman. That this is Samkara's 


conception of release is evident from numerous passages in his 
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commentary: Thus; wmle- Srikantha’s notion. of creation, asi 
parijéma.is notiopposed to Samkara’s:vivarta vada, there isi. some: 
identity:in respect ofotbeir notions of release. 

It is aleo evident from nunecoas indications that, for: Sams: 
kara, Saguma. Brahman-is Siva, a Being other than Vianu or 
SamharaRudra, the lord of dastraction. One such - indication” is- 
the‘frequent use of the term -Piram2$vara which generally denotes ; 
Siva ; another is the comparison of Brahnan’s preseacevin: the- 
body to:Hari's:prezence in the silagrama store. The-subject and 
objectof x comparison. cvnaot be i lentical; hence, Saguna* Brahe: 
man» (whovisyspokenrof there) must be other than Hari- But: 
such*indications are extremely subtle: and cunnot appeal to the’ 
hearte-or‘heads of devotees. Hence it is that what has ‘been ‘con- 
cisely‘indicated * and ‘provided for by Samkata is elaborated by 
Srikantha Sivscarya in his Sivadvaita. 











V- 
EXAMINATION OF APPAYYA’S ARGUMENTS. 


The: thesis set forth» above is: exceedingly attractive to any: 
one who:is nota confirmed Visiasadvaitin; and‘ is~ almost’ convin- 
cing. Perhaps, the strongest: of the points *is~ that about: the 
identity:of:the universe with Brahman, through Cit-Sakti, © The” 
philosophical problém of ‘the One and’ the many; the’ permanent” 
and the changing is sought to be solved by’ the introduction ofa 

_ third ‘factor, which’ is one-and-many, permanent-yet-changing, 
vizy Cit-Sakti: If this is nota mere name, we are entitled to 
examine:the concept closely to discover how; if at all, it can be 
intelligible: The-only possibility of taking’ it ‘as intelligible lies, 
according to Appayya; in treating the Non-intelligeat world as an 
illisory manifestation, not’as an -evolute of ‘the same grade of 
reality 'as:the‘aleged cause. If this central position is once con- 
ceded; the rest of Appayya’s argument and his conclusion may 
well’ be admitted. 

Now, what the inherent logic of an argument demands is - 
not always realised by those who urge the argument, Srikantha’s 
position may logically culminate in vivarta vada; but this of 

_ itself is ‘no proof of his awareness or acceptance of the culmina- 
tion. Appayya seeks to build‘on a statement inthe commentary 
on‘II, 1, 28 (the asmadivacca’siitra). The statement in question, 
runs‘thus “ thus,: even of the Intelligent, there is» non-appropri= 
ateness of the being of “Ivara, because of ‘their difference iné 
respect of excess of attributes ; what then of the Non-intelligent; 
which is essentially of a different character? This is the sense.’” 


Now it is not Appayya’s case that stones etc., are différent from 


Brahman in the same way in which Intelligent beings are. Nor 
would he admit that the difference between the two is one of 
degree. And yet in the absence of community of nature, to some 
extent, the comparison of the two is unintelligible. On the 
hypothesis that both are-of the form:of: Cit-Sakti (which is non- 
different from-Brahman). this. difficulty does not arise, but»the 
original difficulty continues, Further, there is no point in the 
comparison ata, except on the basis of the difference’ of the 
finite self from Brahman. Comparison. with the finite self is 
resorted to, as if the finite self were an intermediate link between 


the Non-intelligent world and Brahman. — If that link proves to 


be not other than Brahman, it can be no link at aft and the object: 


of the comparison is frustrated. There is no such difficulty. in 
taking the siltras, as they stand, The jiva, they seem to say; is 


different from Brahman, and the material world is. still more. 
different, The former.conclusion is based on the latter, which: 


requires no proof beyond the bare statement. What Srikantha is. 


driving at in his commentary is the view that the Supreme Being 
is other and higher than the world of both Intelligent and Non- 
intelligent beings. It cannot, therefore, be said on the strength 
of the commentary on II,1, 28, that Srikantha is prepared to 
view the Non-intelligent world as vivarts. 


The explanation of the siltras which teach difference between 


the finite self and Brahman is also very thin. It is said that ; 


I, .3,. 43, teaches not. absolute difference: between. the two, 
but_a difference of degree in respect of their knowledge, .Brah- 


man being -omniscient, and the jiva little-knowing. But then 


the, Vidistadyaitin does not maintain absolute difference between 


the two, He supports identity of a sort, as between body and 


the embodied, pervader and what is pervaded. He too speaks of _. 


—— 
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the,expansion and contraction.of, tho intellect. of the finite self, 
implying theidifference in. kaswledge to be/a differance of ‘degree. 
It may well.be that, in the last resort, such conceptions -are~un- 
intelligible, except as:synthesised:in a theory of pure-non-dualism. 
To-say, this, howeyer, is not to.admit that Stikantha recognised 
the, need for or the possibility of such-a synthesis. 
It would, indeed, appear from his treatment of the.finite self 
.#8 atomic that he waa far from conceiving of a synthesis.of the 
.kind. He maintains the doctrine of anatva (atomicity),of the jiya, 
(B. M. I, 3, 20-26), adopting. in this the same view as the Vaimavsa 
Vidigtadvaita, and departing strangely .enough from the couclu- 
sions of the. Saiva Siddh&nta.! And it is. still more, strange.that in 
_Appayya’s extensive.analysis of Srtkantha’s Bhasya, this doctrine 
_Slone has come in for neither mention nor comment.. -It; may be 
that the dasa marga requires the text.“ That Thou art ’’ tobe 
_interpreted on the basis of master and servant. Does it _.also 
require that the servant should. be considered atomic? If. s0,. the 
, point is at least. worth the trouble of statement and support, And 
one is all the more surprised at seeing no support for the atomic 
view from Agamas like the Kamika which recognise the dasa 
sniirga (as, evidenced by Appayya’s own quotation therefrom inthe 
present work), This much at least seems certain that there isa 
yery real difference in Srikantha’s system between Brahman and 


the jiva, The ditlerence is ag great as that between the agu and 





1. For the Siddhantin’s criticism of the. doctrine of atomi- 
city of the finite self, see ‘Sivajsane Sidihiar, IV. 2;,and Uma- 
aay ‘Pauskara Bhiésya’ pp. 274, 275. The latter says that. the 
texts about departure etc., (whereon the view of atomicity is 
_bawed), refer to the puryaataka,—the subtle body composed of the 


internal organs and the subtle elements. 
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‘the vibhu. To say that itis a difference of ‘degree ‘cannot ‘serve 
-fo'explain it'away. «And the difficulty is.alb the more -vignificant, 
~afs werremember-that the: Visistidvaitin is always prepared toadmit 
-someccommunity of: natureiof between the two. 
It is'said that though tne text ““That*Thou:art”’ is mentioned 
in introducing the stitra 1,°8,°48 (about deep sleep and departure), 
“no dualistic interpretation is offered of it in the commentary ou 
‘that sttra. “But no dualistic interpretation “is necessary ‘for the 
purpose of that sUltra. “A doubt is created by such texts ans “That 
“Thou art” ‘as ‘to the identity of Brahman ‘and the jiva, That 
‘doubt is’set at reat‘by appeal to-other-texts which make clear the 
‘difference-between this self - and another ‘Self which mounts it, 
einbracesit-and‘so.on, The ‘difference’ between the two “sdlves 
‘being’ thus established ,-a‘dualiatic interpretation of the other text 


‘does not' become necessary, though “it may not be inappropriate, 


“Phe‘neéd, such as it is, is certainly met later by the interpretation 
“given in‘the améa‘section (II; 8, 42, et seq). } OP eR 

Tf now, we’ turn toSritkantha’s conception of release, we'do 

ot find Appay ya's case any stronger. We may, for our Purpose, 

admit that the passages about niranvaya 


“upaaakis “are genuine; 
“é6ven then, 


they would-seem'to admit‘of: being interpreted ‘other- 
wise than as referring to knowers of Nirguma Brahinan. 


Before 
considering this aspect of the question, 


however, it will be inte- 
resting to examine Appayya’s exposition of the similarity between 
“Samara and Setkantha as to'the concept ofrelease and the kind 
“of meditation necessary therefor’. 


‘Itis contended'that “for flam- 
kara’ too, 


‘release'is but the attainment of ‘the nature of Tévara, 


“Until'final release comes‘about ‘for all. 'Thig argument is ‘deve- 


‘loped with:eome elaboration and with reference to various -state- 


mente made by Samara throughout his Bhagya. “Admitting the 
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cunclusion: to be correct, one has still to remember ‘that his cen- 
ception is! not identical with that of Srikantha; for,.as Appayya 
himself points out in bis ‘ Siddbinta-le$a-samgraha’ (pp. 450-451), 
Tévaratva attained by meditation on Saguga Brahman is not the 
same as Iévaratea attained through knowledge of Nicguna Brah- 
man, as preliminary to the final’release of all.) In the latter‘case, 
there is intuition of the One, Impartible Being thatis Brahman, not 
in the former. Saguna Vidya (in the sense of meditation) does not 
bring about the final destruction of ignorance or egoity ; ‘and asiis 
but natural in the circumstances, equality with the Lord extends 
not to all aspects. “In respect of creatorship ‘etc., of the worlds, 
the souls released by Saguna Vidya are: not equal to the Lord. 
No such:limitations are known to release through Nirguma Vidya. 
It is not evident from any indication given by Srikantha’* that he 
contemplated release in this sonse, involving absolute equality 
with the Lord, without any reservations. His released souls’ can 
create not worlds, but only such objects as they desire’ for their 
enjoyment and blias. It is evident, then, that there is a difference 
of considerable significance between the Sivadvaitin’s conception 
of telease and that of the advaitin. Nor is the difference -one 
merely of degree; the difference of degree is so great that-it in- 
yolvea a difference of kind, the difference between the wisdom of 
the fully teleaged soul and the ignorance of tue partially released 
soul. 

In elaborating the advaitin’s conception of release, however, 
Appayys seeks primarily to show not the identity of that concept 
with that which is the goal if Saguna Vidya, but the necessity for 
the'advaitin to entertain and expound a concept of the Saguna 
Brahman. Our author cannot, therefore, be suspected of sap- 


pressing the truth or basing an argument on an insufficient 


§ 


analogy:  But-it) must be said that if he: had» developed. the 
contrast between the :SaguMa -and«Nirguna conceptions of- release; 
in the present work, as:ia the ‘Siddhanota-lefa-semgzaha,’ his other 
arguments in:favour‘of his general position about Sztkantha would: 
have _lost:some. part of itheic weight. 

- As-forithe; mode, of meditation,, there: can, be noidoubt that 
Snikantha’s words.are.clear and. emphatic on the:need for.contem= 
plating. the Lord asidentical. with the self. Appayya’s.interpretar, 
tionsis:eminently.sound, while his refutation: of, the Raményjlyas, 
who-seek to. bolster up.theix. Sarica-Sartri-bhava, with. the, Jabala, 
texts.is/brilliant. The dual, statement, with. the, changein the 
forma of:the.subject and the corresponding predicate (Iam, Thou, 
Thot arth) iesuninteliigible, except on the basis.of full: identity, 
Bat, it, may, still be, contended that, the identity between, Brahman 
andthe. jlya,is-only imagined for, the , purpose.of, contemplation. 
And it,is.in meeting, this suggestion that Appayya’s case appears 
comparatively.weak,.. He. points ont, truly enough that the con. 
sciousness .of; identityz-what, Srikaptha calls, ‘* perfect-self-con- 
sciquaness,’ > persists,in release,,.even when the, sonl, goes. about 
singing, a8,,he, pleaseg, “1 am, the, food, I, am, the, food, Tyee 
the food,,1,am,the,eater.of ihe food, etc.’? The world,.it is said, ig 
realiged.as of:one.texture with, Brahman, not as the, body of Brabs 
man. Such arguments, it must be confessed, are, very interesting, 
and all but conclusive. The difficulty, such as it is, is due to ithe 
fact.that,even, an imagined identity. is {ruitful of, certain. results, 
and, there.seems to, ba.no means of, asserting . that the very. results, 
contemplated. may, not, follow, therefrom, 

The.example.usually given: of, imagingd identity.is the Garuda, 
bhayané,;,. wherein the. magician, by, contemplation, of. Garuda, 
aqquires:.the distinctive. property, of Garuda, vis., nullifying,-the, 
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éffect of snake-poison. Ins) far as thére isi this;practical success, 


ithe identification, though‘ iniagined, must-be taken ‘to-have :been , 


complete. May!not the imagined identity of the .jlva and)-Brah- 
oman have similar practical results ? Yt seenis mere dogmatism..to 
deny the: possibility of any: practical resulte or of such resuits -as 
the perception ‘of the world’as-of one texture: with Brahman 3 “for, 
he’ who! makes’ the assertion ‘about such matters’ must claim some- 
thing) of omniscience. But it may be contended that the magician 
mever becomes Garuda, the-object -of hia contemplation, ‘while 
in contemplation of ‘Brahman, the object. is:to, become Brahman. 
Such a contention:would be izrelevant; for, the Saguga-Brahma- 
vadin-looks forward-to the attaininent of Iévaratva, not:to-becom- 
ing I4vara ; and the magician certainly attains Garudatva. It 
is true he does not become the bird Garuda, but the bird is not 
what he contemplates. He medidates on the presiding deity of 
the-bird, and in sofar as he succeeds in nullifyiug the effect of 
snake-poison, thereis no reason to suppose that he does not 
become the deity. The jiva may be only a part (améa), may be 
exterpal:to the Lord, as it were, and yet through contemplation 
of imagined identity may acquire release, and the powers of the 
Lord in respect of wisdom and enjoyment. The identity. is but 
partial, but that, may well serve for the perfection aimed at, which 
is also partial, 

In saying all this, one need not hold the notion of imagined 
identity to be intelligible in itself. One may indeed go further 
and say thatiidentity is capable of being imagined in .part-only 
because of-the perfect identity of the self with all that is, i.e. 
with Brahman, ‘To say ‘hat the identity contemplated is not 


between the magician snd a bird, but between him and 9. deity is 








1, See further ‘Dravida Mépadiyam,’ p. 316. 
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not to'solve the: problem, but to make it more mysterious.» We 
do-know he does not become the bird, but we do not know and 
cannot say whether he has or has not become the deity, for, we 
know little of the deity. There is also the difficulty that while 
the Saiva Siddhanta notion of the self will permit of such imagi- 
nary identification, Srikantha’s conception offers many difficulties. 
According to the former, the soul in itself is pervasive, not atomic. 
It is also sat-asat capable of identifying itself either with the 
Lord whois sat or with the material universe which is asat, 
according as one or the other is contemplated. For Stikantha the 
soul is atomic ; and so fax as we know, any such notion as sat- 
asat would havebeen scouted by him as self-contradictory and 
unintelligible, That he took those attributes to be contradictory 
is evident from what he says in the commentary on II, 2,31 (in 
discussing Jainism). 

It must, however, be confessed that while all this reasoning 
and much more may have been self-evident to Appayya, there is 
not sufficient indication to impute the same knowledge to Sry. 
kantha. Except as culminating in pure-non-dualism, Sivadvaite 
may be riddled with inconsistencies, but this of itself is no proof 
that Srikantha was either aware of or deeired that culmination. 

Again, though by released souls, the world is perceived as one 
with Brahman, not as the body of Brahman, it must be remembered 
that the very same passage (from the ccmmentary on the° vikara- 
varti sUtra) goes on to speak of Brahman as the harmony of Siva 
and Sakti ; and as Sakti is spoken of as the seat of Siva, the body 
of Siva and so on, all reference to the notion of a body cannot be 


taken to have been excluded. Further, the intelligence of Brah- 


man and the released souls is said to be such as perceives diversity 


in the universe. In ccmmenting on the Taittirlya: text (II, 1) 





; 
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“ He enjoys all desires along with Brahman, the vipascit ”, Sri- 
kantha explains “vipascit ’’ to mean ‘“he, whose intelligence 
perceives diverse kinds of things” (Commentary on ITI, 2, 16). 
The commentator thus seems to postulate a richness and a) diver- 
sity in the intelligence of Brahman andthe released souls, a 
diversity alien to the contemplation or the realisation of him who 
knows Nirguna Brahman. 

As for the statements about niranvaya-upasakas, the very 
word “‘upasaka’”’ would seem to be astumbling-block to Appayya’s 
interpretation. The word vidyé signifies either knowledge or 
meditation, according to the context. Nosuch variable meaning 
seems to attach to upasané. The Non-related (niranvaya) too 
would seem to be an object of meditation. Hence, one would be 
justified in seeking to understand that term in some sense other 
than Nirguna Brahman, And sucha reference seems not im- 
possible to trace, especially, if we turn to the Agamas for 
guidance. 

The Sarva-jnanottara Agama, is, as its name implies, the 
culmination of all wisdom. The doctriae expounded herein is 
taught by Siva not'to other sages. as in the rest of the Agamaa, 
but to his own son, Subrahmanya ; p this is taken to be a mark’ of 
the higher grade of the wisdom inculeated. Unlike the main 
body of Saiva doctrine, it- distinguishes four principles instead of 
three, Siva the fourth being other than Pati (the Lord), Paéu (the 
bound soul) and Pa (the bonds). Pati is the Lord who engages 
in the five-fold activity of creation, sustentation, destruction, con- 
cealment and the bestowal of grace, in relation to the: world. 
diva is unconnected with the world. In the language of advaita, 
Pati is Saguga Brahman or Iévara, while Siva is nigprapatica 
Brahman. The description of Siya ; approximates to that of 


‘Nirguna ‘Brahman, for, ‘He is'said to be -staintess, »(nivaijamah, 
°niramayah), free from colour (class:?) and ’form !(varna :rupa 
Vivatjitah) .and:soon. ‘But He is not.to be-identified with 
-Nirguya Brahman, for, there is some positiva characterisation too 
cof Siva, as:omaiscient (sarvajivk), omnipresent (sarvagah), ,peace- 
‘ful (4ntah), the’ Self-of all (sarvitm’)and-so.on.. Thus, though 
He is higher than Pati, who is the Being that-brings about -crea- 
tion and .destruction -(srsti-sambara-karakak) and -is otherwise 
-known-as Sidaéiva, -H>is not identical with the characterless 
‘Brahmanofithe advaitin.. -And the. doctrine .propounded -cannot 
‘be identified with pure advaita eithsr, for, so far‘as.one can judge, 
“this'seems tobe spacifically’ mentioned and condemued. ‘“ gom e, 
swithsconfased minds” it-is said, “declare the doctrine of mere 
-mon-difference.’”’1 
‘The meditation-prescribed.in this. Agama is that of non-diffe- 
‘rence (advaita. bhavana). “He.who thinks ‘I am the self,; Siva, the 
Supreme Self is, verily, difterent ’ or he who, because of delusion | 
meditates-thus-does not attain Sivatva. . Abandon the -thought of 
_ difference, * Siva-is-other:than myself ’; contemplate (them) always 
as notitwo, (bot):in:the form ‘Jalone-am that which is Siva”, 


We have not, in.this particular verse, a dual-statement, as in the 





15° Sesiverse 24-o0f-the ‘ripadartha patala ; and.on these hols 
Jof 'this*topic,isee:pp, 8:and -4 of .Muthiah Pillai’s: edition of this 
-Aganta: Some'of.the négative -characterisations are sttiking in 
etheir:reaemblanceito:the:advaitin’s' conception -of .Nirguna -Brah- 
-man. °Sivaris-thus -said:to be above speech, thought and name 
-(vairmano nama varjitah) the knowledge that is devoid of -charac- 
teristic marks (alingam), imperishable {akgaram), -above -sengé- 
‘Objects (vigayatitam) whattainable'tagocaram), -indubitable (agam- 
dehyam),’and°go°on. * Sse ‘Sivadaayasa#sstkarapatata ’. 
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Jabala:Seuti; but what:is-here!said:ia) identical with that! part-of 
the Jabala atatemeat—the.pact; “ Lams verily, | Thon!’ —which isi 


significant for;-pure-nondualiam-!, Neither; the: Agamic: nor:the 


Vedanta statement is reconcilable with the conceptiomof.the; finite: 
and. the,Suppeme Self being related ag the;body and the embodied. 

The,conception.of Siva-who is unrelatedto the: creation ete. 
of ;the, world. (srgtigamhara-varjitah), who is tobe attained’ by medi-: 
tation,of perfect.identity, would, thus, seem: tocbayed been enter: 


tained. by. a.non-advaitic-system) such jas,that. propoyndéd: bys thes 


Sarva-jianottara,. It may-be. that:the claims-of-logical consistency, 


ormetapbysical intelligibility.do not-allow one) ito. rest: for dong in. 
this half-way,bouse; but force one.on inevitably to;pure:non-duan 
lism,,, But-the,traveller,may- baytoo tired to.go,on;or may, not: 
even realise that:his resting. place is,only.a half-way house. | In 
suchia case, itas highly speculative to-impute: either-av knowledge 


or thazattainiment ofiahigher goal If Srikantha is: really” res= 


ponsible for: the passages abouteniranvaya-upasakas, he need* not 
haye:meant;a:reference!to:any otbers, except the devotees of ‘Siva, 
as distin zuished-from Pati orSadasiva. The devotees of the latter 
abtain:releasa! through thepath of the «gods ; ‘the-devotdes' of'Siva, 
who is:higher:than Pati,’ must necessarily have‘some distinct fruit; 
since-the- attainments of, release. iss common:.tox both: classes of 
dexotees,- the distinction. canbe.-only in= respect) of: the pathy 
Those who contemplate identity. with Siva: have-no.. need:.to ge 


along, the path,of the godsa. Non.does.it require mucho thought.to, 





1; Verses: 12.and-13 of; the; Sivananya-sak@atkara, patala. 
The.Taimil translation published by Mr, Pi Muthiah -Pillai déclares 
the.nonedifference, fromthe aspects of: both: Siva and; the: selfic 
‘GaGernccer ceCen Fac, Siva alone is-myself,1 alone am Siva’; 
see p. 48 of his edition. 


realise that Srikantha—the pupilof Svetacarya who taught the 
harmonious sense of the various Agamas (nanagama vidhayin),— 
must have been familiar with an Agama of such importance as the 
Sarvajianottara, 

But the suggestion has to face at least one difficulty with 
indifferent success. For him who knows Nirguna Brahman, it 
May be shown by *the sheer weight of logic that departure is 
neither possible nor necessary; whereas, in the ease of the 
devotee of Siva, recourse ‘has to be had to conjectural arguments.! 
We thus seem to be reduced to the necessity of choosing between 
two possibilities, neither of which has’ clear advantages over the 
other, in respect of consistency with the position expounded by 
Srikantha, while one of them, however; has the merit of being in 
itself more consistent logically. And Appayya has laboured, not 
without-success, to show that this logical self-consistency does 
not demand failure to harmonise with positions like Stikantha’s 
apparent Visigtadvaita, that the latter is, indeed, the first step on 
which one rises to the former, as the second step. - But when all 
this is admitted, one has yet to beware of confounding logical 


_with actual perfection. The vision of the critic may be fuller and 
- More perfect than that of the philosopher who propounded the 
oe, ree een along aed 


= : | HED eS 
1... The Agamas do distinguish between release Immediately 


on the dissolution of the physical body, and release which comes 
only at the close of all the enjoyment that has been earned, The 
former is the privilege of preseptors (acaryas), and those purified 
by the ceremony of dikgi (dixwitas). See particularly < Mokaa 
Kariks,’ v, 117. It would thus appear that even on an Agamic 
basis, and without any thought of Nfrgupa Brahman, one may 
Speak of a mode of release, which does not involye departure on 
the path of the gods. 
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system's andi the: fact= that the Jatter has-here andy, there,-made. 
statements'that: may possibly bear a:deeper -significance is not, 
adéquate proof of that significance having been:intended. Though, 
as Appayya:shows; our author has introduced, st least,in one place, . 
a view: acceptable'to himself, with the words‘ Some say ’’, it.does . 
not follow: that in’ every case, the view so, introduced is, really, 
Srikantha’s own. And. though, Appayya; does not demand the 
latter of us, his‘arguments-demand: very. little, less.. For, between, 
the passage aboutithe Self of Bliss being, understood as Cit-Sakti,, 
andithe-; passages;about. ‘ niranvaya-upasakas ’ there: is this)signi- 
cant difference. while: the. identification of Cit-Sakti, and, the. 
inandamaya self is explicitly affrmed in the;commentary.on I, 1,_ 
2, there is,.no such» affirmation in the. present case. We, haye.. 
indications; scattered: throughout, the, exposition . without.a doubt,. 
but: seattered-in:such.a fashion that, one realises.their. significance. 
only when, they aze strung together, as. they. are by.. Appayya, 
When; added; to. this, there. is the explicit condemnation. of 
Adyaita along, with. Bhed&bheda vada,in the section, II, 8;42 et seq,. 
it-seems exceedingly, improbable. that. Srikantha , intended. pure- 
non- dualism as, the. culmination of his system. But it is. algo 
ewdent that such,a,culmination; may, be worked up. to with the 
materials, derived; almost; entirely, from . Srikantha’s.. exposition. 
To haye exhibited this successfully. is the greatwmerit of Appayya’s 
work. 

A brief mention, has to be made of:a, school.of thought which 
attemptsto reverse the relation of Saguaa and Nirguna. Vidyas, 
ag.understeod by Appayya.. Devotion to Saguna Brahman, it, is 
ordinarily thought, brings about mental purity, firmness, and, the 
capacity to, concentrate.on Nirguna Brahman. Saguma, Vidya, is 
the. preparation for Nirguna Vidya. According to the Saiva 
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Siddbanta, however, Nirguna Vidya is a preparation for, Saguia 
Vidya. The outlook of the average man is materialistic. He 
identifies himself with the presentations and experiences of the 
external world; he wrongly imagines himself as enjoying and 
sorrowing. His knowledge at this stage is called piéa-jnana. 
When this stage is passed, andthe Self is realised as free from 
these extraneous qualities, as different from Matter to which alone 
both enjoyment and suffering belong, we have the Nirguna Vidya, 
the Knowledge that the Self is above and other than what has the 
gumas (i.e., Matter). With this, however, we have but pasu-jqana, 
which is not the goal of knowledge. Purusa (Spirit) is above and 
other than the twenty-four principles of Matter (Prakyti tattva and 
subordinate tattvas). But above the Puruga there are other catego- 
cies, and above them ail, there is Siva: The advaitin does not recog- 
nine these categories nor the Supreme Being who is above them, 
If the materialist erroneously identifies Spirit with Matter, the 
advaitin no less erroneously identifies it with himeelf, forgetting 
the possibility of higher truths and reaches of experience. Both 
views are partial, though the advaitin’s view marksa distinct 
advance in the progress to truth. The materialist identifies Reality 
with what is seen, the advaitin identifies it with the seer, but 
above both and including both these is the revealer, but for whom 
neither would be, He whois neither subject nor object, but in 
whom subject and object live and move and have their being. 
This is Siva, the Supreme Being, the Resplendent Abode of all 
auspicious qualities, the ever-gracious, ever-merciful Lord, who 
engages in creation as a sport so that souls may be rid of theie 
beginningless taint of impurity, through the accumlation of merit 
and demerit and the enjoyment thereof. 


This knowledge is the 
Saguna Vidya of the Siddhanta and the Agamfnta, a knowledge 
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which is not opposed to, but israther the fulfilment of the Vedanta. 

The view thus pressented is based on the triple distinction of 
the revealer, the seer, and what is seen (daréayité, drk and 
dp’ya), 8 distinction at least as old as the Siva-jnana-bodha (See 
siitra XI), It obtains further support from the distinction between 
Vedas and Agamas, (as general and special doctrine), a distinction 
known af least to TirumWar. if not to earlier writers. This dis- 
tinotion of doctrine is analogous in‘some ways to that between 
the Ola and the New Testament (as pointed out by Dr. V. 
V. Ramana Sastrin). Uméipati, writing in the beginning of the 
14th century, says that the Agamas are for perfected souls, the 
Vedas for the rest ; the distinction is thus allied to that between 
‘pakva’ and ‘apakva adhikara.’ These suggestions which exhibit 
the Siddhanta as a fulfilment of the Advaita Vedanta, have been 
specially stressed by some present-day writers.! 

Attractive as such a hypothesis is, to the theist, it has to face 
insuperable difficulties. For one thing, the Nirguma Brahma- 
Vadin declares the world to be illusory. In passing beyond that 





1, See, in particular, Sentinathier, ‘Maha Ugra Virabhadra- 
stram,’ and Ambalava ‘Navala Parafakti, Introduction to. his 
edition of Umiapati’s ‘Paugkara Bhagya;’ also Schomerus; pp. 
822-825, 332, 887. The first of these errs egregiously in’ claiming 
Appayya as an adherent of this school of thought, in the faee of 
the plain drift of the Ananda Laharl, the Sivadvaita Nirgaya and 
repeated statements in the Siva-tattvaviveka, the'Sivarkamagi- 
dipiks and so on, to the effect that reality ultimately is Nirguma. 
Sentinathier makes short work of all such passages, declaring them 
to be interpolations, one and all; this method of escape, however, 
hardly commends itself to the conscientious student of any 
aystem, 
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stage of Knowledge, it is not conceivable that “we shallarrivent 6 
‘atage of knowledge, where the world-ceases to be illusory. The 
“perceiving self-imay possibly be declared to be also illusory: from 
a higher point of view, but from no higher point-of-view can the 
-pattial or defective ceas2 to be as such partial or defective. If-the 
AGiddhenta is‘a fulfilment-of the Advaita Vedanta, we mayzexpect 
~to find in the former the'doctrine of the illusoriness:of the: world; 
“but’we do not ‘fiad any such doctrine. ‘The world, ‘itis true, ids 
-said'to be an evolute not of Cit-Sakti, but of miyaebalti, sbut 
“maya does not mean illusion for the siddhintin, as ‘it does for the 
“advaitin ; and though, in release, the world as euch -countsfornot- 
hing, it can hardly be said to be nothing. 
' further, the advaitin maintains: that ‘in ‘bis concept of 
“Nirguna Brahman, all distinctions are transcended. “It is superior 
to the differences of the seer and the seen; it is itself seervandigaen 
as also what reveals. tt is, therefore, unjustifiable inthe: first place 
toidentify that Brahman with the seer, the bare subjectjandtharg. 
: upon, in the second place, to seek to re-introduce distinctions 
already transcended. The attempt is due -toia failure to compre. 
*hend'the Nirguna Vidya. ‘Agamanta, thus presented, :would.scam 
“to fall “short “ofethe Advaita Vedanta, which appears.to. haye.a 


Aepgitimate claim ‘to be ths -fulfibment-ofiithe former, 











The following Manuscripts have been utilised in the prepa- 
ration of this edition: 

1. A paper Ms. in Nagari characters, from the Library at 
Adyar, No. VIII, E. 24; referred to as “A ”. 

2. A palm leaf Ms. in Malay&lam characters also from the 
same Library, No. XXXIV C 1; referred to as ‘“Mal’’. 

3. Apaper Ms. in Nagari characters, from the Oriental 
Manuscripts Library at Mysore, No. C. 1170; referred to as “My”. 

4. A Nagari transcript (No. 454) of a Ms. in Telugu charac: 
ters (No. 9768), from the Palace Library at Tanjore; referred 
to as “T”. 

5. An incomplete paper Ms. in Nagari script, from the 
Oriental Manuscripts Library, Hgmore ; referred to as “O”. 

The editor takes this opportunity of expressing his grateful 
thanks to the Hon. Director of the Adyar Library, to the antho- 
tities of the University of Mysore, to the Curator, Government 
Oriental Manuscripts Library, Madras, fo the Hon. Secretary of 
the Tanjore Palace Library, and to Prof. P. P. S. Sastrt, Editor 
of the Descriptive Catalogue of the Tanjore Palace Library. The 
portion of the work dealing with the discourse between Suavarcals 
and Svetaketu was not olear in any of the Mas. But the discus- 
sions and the relevant passages from the Mahabharata are repeat- 
ed in almost the same words in ‘Brahmavidyabharanam,’ pp- 108- 
109. This proved invaluable in making outa clear and correct 


text. 
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ANALYTICAL TABLE OF CONTENTS. 


Paragraph 
Number, 
1 
2 
a1 
2°21 
2°22 
2°221 


2°222 
2°228 


23 


281 


2-311 
2°312 


2°813 


Topic. 


Brief statement of the subject of the inquiry. 

The prima facie view. 

Support for the above from II, 1, 14 and 15. 

I, 1, 5 refutes pure non-dualism; and 

establishes qualified-non-dualism. . 

In I, 8, 8 and 9 all the worlds are shown to enter 
into Brahman, the variegated universe as perceived 
by released ones, becoming Brahman himself. 

Elaboration of the above doctrine in IV, 4, 14. 

The entire world Ci and . Acit is said to be a trans: 
formation of Sakti. 

III, 2,11 et seg and the next section teach that 
Brahman is related tothe world and endowed 
with auspicious qualities. 

Prima fasie:view that Brahman does not reside in 
the earth and ‘so on, because of consequent 
defects. : 

Analogy of King not being subject to his own orders 
does not apply. 4 

Freedom from karma cannot avail to ward off 
defects, once embodiment is admitted. 

Embodiment involves subjection to injunctions and 
prohibitions and taint by evils consequent on 


their disregard. 


4B 


2°314 


2°32 


W321 


2°322 


21323: 


2°324 


2325 


. Conformity with other texts requires the antaryami 


bréhmana.to be interpreted ag arthavada. 

Refutation of Bbore view. Sruti endows Brahman 
both with absence of flaws and presence of aus- 
Ppicious qualities. 

Connection with bodies does not involve defect; as 
in:the case: of the jiva, thedistinction being made 
clear by texts from theiantary&mi.: brahmana, the 
Atharvasirasi and the Sveta$vatara,, - 

Conformity with other texts may notibe : pu rehnaed 
by sacrificing the truth ofany:: Texts about the 
formieasness of Brahman:shouldi be! understood as 

» comparing; Him:to what:is:formless. i.e., akada, 

The: analogy ofithe:governor of a: prison does not 
holdisince sufféring:is\: dueito:. control by karma, 
and notto the: intrinsic mature:of things; - 

The subjects of injunctions: and:prohibitions are the 
various:individuals connected with: their Tespective 
bodies:; the denotative: function of termg like 
Brahmin:ete.,. being thus:falfilled, they haye no 
further reference: to Téyara,whose\ immanence is 
knownionly,from Sruti, 

The text ‘Satyam Jiinam’ etcy,does not euisaie 
the concept of Brahman: to pure intelligence, any 
more than the words, “golden. crown” rule out 
the.possibility of its being set. with stones, Texts 

which; declare. omniscience, omnipotence, etc., 
have.algo to be respected as authoritative, These 


texts are abundant.and are; further supported by 
Upabrahmanas. - 
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2'326./Phe ndu-attachment of defects to Brahman; though 
immanent ia the mniverse, is) shown by ‘Srati 
through two illustrations; 
2°38 DEI, 2, 2l-et seq establishes Brabman’s possession of 
the two-fold characteristics, with special reference 
. to the Brhadaranyaka text, “reti, neti”. 

° 2831) Prima facie view thatthe negation relates to both 
the sensible and super-sénsible worlds, previously 
declared to be modes: of Brahman. 

23332" Refutation ofethe above: Lhese modes, being known 
only from Sruti, their declaration: would be pur- 
portless, if theinegation be:taken to apply. fo them 
im entirety.), Hence; the negation is only of the 
declared this-muchness. 

2'338'° Conclusion’ supported by consideration of! ‘the suo- 
ceeding passages of the Sruti concerned. 

'2°3831'° Attempé to "harmonisethe residual! sentences’ with 

jot “the’negation*of both the modes. ' 

°2°3332>° Refutation of the above. Brahman is not an object 
of perception like the thisness‘of the rope, where- 

”*onsnake, garland etc:, are super-imposed. 
2°3833 Devout meditation on ‘Braman which is said to 


Iq 


confer équality with Brahman ‘brings about not 
only knowledge of Him, but also distinctive lordly 
powers, as in the case of Krana, Agastya, Visva- 
mitra, etc. Hence, in view of the text about: 
equality, Brahman’s lordship of the world must 
also be' admitted. 

2°834° The world may be understood to ‘be of the form of 
Brahman in other ways than “adhyaga’, 
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23841 

2°3349. 

2°3843 
2°34 


24 


241 
QA 


2421 


2:422 


248 


25 
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2°52 


Relation of 2 substance etc., to its states. 

Or of a genus to its species. 

Or of substance to attribute, the soul to the body. 
The texts which deny defects consequent on em- 


bodiment would be purportless, if Brahman were 


not embodied. 


Ill, 8, 89 shows that the physical attributes of 


Siva, the Supreme Brahman, are true and eternal, 
not fictitious and impermanent. 


Prima facie view that the only form of Siva is that 
of Bliss. 


The siddhauta’ that the physical: form and other 
attributes are true because of purportful repetition 
by Sruti. 

Objection: repetition in different sakha&s cannot serve 
as a mark of significance. 

Reply: since ‘gunopasamhara secures contemplation 
of all qualities wherever mentioned, their repeti- 
tion. even) in different, Sikhas. cannot but be 
purportful. , 

Texts declaring absence of qualities indicate absence 
only of undesirable qualities. P 

Ill, 8, 40 shows that Brahman. is Saguna, Sapra- 
paiica, etc., and that there is no higher Nirgupa 


Brahman. 


Prima facie view based on texts like “Bpahkmavid 
Brahmaiva bhavati’. 

Refutation of the above: qualities are declared of 
the faultless one. who attains equality with 
Brahman; hence, negation can apply only to 
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a7 


2'81 


2811 


- -2'812 


2°82 


2821 


2°822 





3] 
objectionable qualities, And eva in Brahmaiva 
bhavati must be taken to mean 70a, 

The view that departure on the arciraédimarga is 
unnecessary for niranvayopasakas, being intro- 
duced by the words “Some say”, does not re- 
present Srikantha’s own final position. 

The identity with the Supreme indicated in the 
Sastradrati stitra (11, 1, 31) is but imagined, as 
that between Garuda and him who incants the 
Garuda spell. 

Difficulties due to statements in I, 1, 2 and II, 1, 15 
about Brahman being the object of perception in 
‘san ghatah’ etc. ‘The relationship implied can 
only be super-imposition. " 

Support for the above view from the interpretation 
of the Yada tama hymn in I, 2, 9 e¢ seq. 

Further support for that view in declarations as to 
finite intelligence and happiness being fragments 
of Brahman’s Intelligence and Bliss. 

Refutation of the above view: Brahman is not the 
object of perception—III, 2, 22. The statements 
in I, 1, 2 and Tl, 1,15, relate to the attributive 
aspect of Brahman, ie. Cit-Sakti. 

Objection: IV, 4, 10 ct seq declares the bliss of the 
liberated one to be the unlimited Bliss of Brah- 
man, nota mere fragment thereof. This is not 
consistent with difference between Brahman and 
the jfva: 

Reply: There is no inconsistency since Cit-Sakti 


which isthe Supreme Energy and Transcendent 


; 2823 
31 
3:11. 


3:12 
8121 


3:122 


3'1221 


31222 


3:123 


3:124 


Bliss of Siva is ofthe form of the entire world, 
intelligent and non-intelligent, and is non- different 

. therefrom, 

The view of identity between, Brahman and the jiva 
has been explicitly refuted in 11, 3,42 et seq. 

Statement ofthe Siddhanta:. Pare Non-dualism is 
Srikantha’s final view. 

Support for the aboye from. the»aniyama section 
(III, 8, 32). 

Further support from 1V, 2,:8 et seq. 

Preliminary view in that section—that. for the 
enlightened, one there.is no. departure. Texts 
about departure &c., relate to.those knowers of 
Brahman, who seek. liberation, by degrees. 

Refutation,of that view: the attainment:eyen of the 
ever-present Brahman can come about only by 
stages; noris there any difficulty: in :reapect of 
this going, since a subtle body continues to 
exist. The text’ ‘na tasya prina utkraimant; 
really means.‘na tasmat’ etc. 

Objection; the ground of departure is the body, not 
the finite self, as implied in ‘na tasmat’ etc, 

The finite self, not the body, is mentioned as related 
to, préna; if a ground of departure has to be under- 
stood, the former is preferable. The interpreta- 

;-tion is supported .by the Madhyandina reading. 

But, rising and departure do not apply to those who 
know Brahman without attributes, 

The text,‘na tasya prank’ etc., is intended to state 
some. special feature of the enlightened soul and 














3:1.25 


3'126 


8:12.27): 


8:1271 


31272 


63 


, is hence inconsistent with rising and departure 
from the body, which hold, of. the unenlightened. 
Nor do principles of iaterpretation demand a 

:.difterent sense; the sénse-being determined by the 
upakrama, as in the story’ of ‘Prajapati’s gift of 
horses; 

The Brhadaranyaka text LV, 4, 6, alo supports this 
view. Attainment (apyeti): does Rot: necessarily 
imply :distinction, since it meaas identification 
like the word ‘gamaya’in ‘Tamaso ma jyotir 
gamaya’ etc, . 

The Brhadaranyaka text IV, 4)'7 also supports this 
view. ‘ 

The Madhyandina text shonld ‘be interpreted in the 
light ‘of the: Kanva, not wee versa ; for, non-depar- 
ture of the vital airs is miade clear by the words 
“they remain “even here’, uttered in reply to 
Artabhaga's ‘question, 

Objection: Artabhaga’s third question relates to 
the unenlightened one, sa'seen from ‘his fourth 
and fifth questions, : 

Reply: “Mere proximity of questions relating to 
the avidvan cannot ‘counter-act the clear indica- 
tion ‘of ‘characteristic marks pertaining to the 
vidvani° Nor is there unity of context, as seen 
from ‘the'diversity and indiractness of the ques- 

“tions, which were designed to perplex and humble 


Vajifavalkya. 


3'13 ‘Support for the view of Pare’ Non-dualism from 


TY, 3, 1, 
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3°182 
3138 
3°184 


8-185 


3136 
8'187 
3:188 
3:14 
3°15 
8°161 


3'152 
8153 


3154 


3155 


The prima facie view of that section set out. 
The conclusion of that section: the path of light 
etc., applies to all modes of meditation.. 


The paths described in the various vidyas are 
identical. 


The Si&man verses lead upto Brahman, as acces- 
sories to meditation, not as constituting a path. 

The text “by the very same rays he goes up 
(Ch., VIII, 6, 6)? does not exclude other stages of 
the path. 

Nor does the tvaré vacana (Ch., VIII, 6, 5) exclude 
leatlier stages on the path, 

But the path of light is not for “niranvayopksakan’, 

Even views acceptable to the bhagyakara are intro- 
duced with the words “Some say” ag in I, 2 
18 et seg. 

I, 1, 29 et seq accepts non-difference in meditation, 
between Brahman and the jiva. 

IV, 1, 3 also establishes that non-difference, 

Prima facie view in the above section. 

Final view. } 

The two-fold statement of the Jabila Sruti that is 
cited here ‘T'vam va ahamasmi, aham vai tvamagi’ 
cannot be justified except on the basis of identity. 
So also of the Aitareya text Vosau soham etc. 

Interpretation of Yat tvam asi compatible only with 
identity, not the ‘Sarlra-éarIvi-bhava.’ 

Nor is the non-difference barely.-imagined as seen 
from I, 1, 31; IV, 1, 3; and IV, 4, 19. The con- 


sciousness of identity persists even when the soul 











in release sings ashe pleases ehlamannom, aha- 
mannam ete. 

3'16 The commentary on I, 4, 6 shows indirectly that 
non-difference is acceptable to the bhasyakara. 
The Samkhya cannot claim that Katha, IlI, 15 
declares of the unevolved that it is) to be known, 
since that yerse relates to Prajia as seen from 
Katha, III, 18: . But Prajia in’ Katha, III, 18 
refers to the jIva; and its citation would be in- 
appropriate except on the’ basis of identity of the 
jiva and Paramesvara. 

3'161 Objection : even on the hypothesis of identity there 
is a recognition of distinction of topics as relating 
toithe finite or the Absolute, Hence, the refe- - 
rence to the jiva,’in any case; is inappropriate. 

8162 | Reply » Scuti has:examples of a ‘reply’ being * given 
about Brahman, when the question is about the 
jiva, o.g.; Yama’s answer to the third question of 
Naciketas, which certainly relates to the departed 
jiva. Itis equally certain that the reply relates 
to Brahman. | There would be lack of congruity 
between question and answer, but for the nonu- 
difference of Brahman‘and the jiva. 

8'1621- Objection the question does not relate to the finite 
self, since Naciketas has already faith in its exis- 


tence, Hyen on the basis of non-difference, the 


reply should not go beyond the terme of the ques- 


tion, {In truth, the question relates to the released 
soul, that being the sense of preta. 
3'1622 The difficulty about a question being ‘barred by prior 





-yiv -accas ora ikmowledge applies even to the, released souls, of 
whose existence and nature, Naciketas has know- 
" : ; ledge; as seen from his question about the fires. 
Tf partial knowledge alone be admitted, that may 
. fl) .edde4 hold incthe case of the mfta jivaitoo. The reply 
goes beyond.the.question.on.either interpretation 
, Of pretans coselex 2 } ‘ 
G1 .(i13:1¥%2oPheicommentaryion 1,1, I restsion) non-difference, 
vow cit -being said:that inj;view of thesmany apparent 
54 io yi nehidifferences, between the itwo, their identity is a 
matter for legitimate.inguiry,,..but not to be dis- 
tefl) ¥ fine) i teredited. « i c 
eo) 818 --Lhe jiva.isjadmitted,to. be mon-different from Git- 
Sakti. and. Cit-Sakti, tobe -non-different from 
sizcovgcent Brabman. j soliet 
vind A8Bhsc Objection: Cit-Sakti:is non-differenteven from the 
inert: world, but; Brahman) isnot non-different 
from the latter., Hence, non-difference from Cit. 
Sakti.canestablish not,pure, .ibuty only qualified. 
non-dualism... Further, Brahman’s non-difference 
_ from Cit-Saktiis only figurative, the two being 
> 40) sFeally-different, as support and. what is supported, 
abode and whatiabides;-ete.: >. 
1 9:182. Reply: ‘Lhe doctrine of, attributeless, Brahman is 
-.motiopposed: to. the doctrine of transformation. 
The latter-is helpful tothe doctrine of illusion, as 
_ is. seen from the Samkara, Bhasya and alao the 
iments dike ‘san ghatab rest onthe reality not of 
rbEey » «the world, but.of Brahman, 














3183 


81881 


811882 


3°1833 


3°18331 


3°18382 


3:18338 


818884 


Further, the non-difference of Cit-Sakti from Brah- 
man is declared in many places, e.g., 1, 1, 28; I, 
3, 16; I, 2, 1; 111, 3, 11—14. 

Prima facie view in II, 8, 14, that the sheaths of 
anna, prama etc., should in ail cases be contem- 
plated. 

Refutation: their contemplation serves no purpose ; | 
they are mentioned only toindicate Brahman’s 
superiority to all else. 

The sheaths-of food etc., are not to the thought of 
as the cave wherein Brahman is present, because 
each of them is spoken of as a self; and no other 
self ‘but Siva is to be contemplated for release. 

Objection: the exclusion enjoined in ‘abandon- 
ing all else’ applies to Uma also, the expression 
“self” in the‘ Self of Bliss’? being common to 
the selves of food etc., as well. 

Reply: the Self of -Blissiis the Supreme Self, the 
expression ‘being used in that.sense elsewhere even 
dn'the Ananda Valli, in the statement “rom the 
Self, ether originates.” 

Farther Objection : Cit-Sakti being identical with 
the entire -world—celana and acetana—, the obher 
intelligent beings, like Brahma etc., are also non- 
different from Brahman, and should be so 
contemplated. 

Reply: not so, since then the.exclusion enjoined by 
‘4yati would have ‘no application at.all, its logical 
reference being to such intelligent beings as are 


mentioned inthe context, viz., Brahma, Visnu, 


58 


3°18335 


3°1834 


3°1835 


3°18351 


3°18352 


3°18853 


3184 
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Bindee and Indra. 

Objection: the Self of Bliss is Siva, according to 
Srikantha, not Cit-Sakti. Reply: that Self is Cit- 
Sakti, according to the second of the interpreta- 
tions given ; and that this is the one acceptable to 
him appears from I, 1,2. Further, the former 
identity being evident from the first chapter, there 
is no need to reiterate it in Chapter III. 

Non-difference of Cit-Sakti and Siva is established 
in I, 3,12. Prima facie view that the world led 
up to by the Saman verses is Vianu-loka, and that 
the person seen is Vienu. 

Refutation of the prima farce view: between Vienu 
and Siva, there is a difference not of substance, 
but of state. 

Objection: the refutation goes beyond the doubt 
which is about the worlds of Visnu and Siva. 
Further, Vignu is directly identical not with Siy, 
but with Cit-Sakti, being s mode thereof. 

Re-interpretation of the commentary: the “supye. 
me abode of Visnu” is Siva-Cit-Sakti, and it is 
the identity of this with Siva that is asserted, 

Another interpretation: expressions like “ the 
supreme abode of Vignu etc.,” refer to Siva, pro- 
ceeding on the basis of non-difference between 
Visnu and Siva. Even thus, non-difference of 
Cit-Sakti from Siva is secured. 

Cit-Sakti as non-different from Brahman recogniaed 
by the Samksepa Sariraka and the Pancapadik&, 


Justification of the treatment of them as different 
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in the dahara vidya, Gargi Brahmana etc., also of 
the statement in I,1,2as to the Self of Bliss 
being figuratively spoken of as Brahman. 

The above arguments indicate the conclusion that 
for Srikantha, Brahman is nirgugam, nirupam, 
nigprapaiicam etc. 

There is nct in Srfkantha’s system anything analo- 
gous to the Visega of the Madhvas; nor would 
such a principle help, for, if it did the work of 
Difference: it would be Difference itself, and 
Difference is unacceptable to Srikantha. 

From non-difference follows the illusory nature of 
the non-intelligent world. 

Nor is empirical difference irreconcilable with this 
doctzine of illusory manifestation. 

Nor does it follow-that the cetana-prapaiica is 
also vivarta, as, then, there would be no experi- 
ence of release. 

The statement in section I, 4, 28 et seq that Cit-Sakti 
transforms itself into beings intelligent and non- 
intelligent signifies not that intelligent beings are 
not eternal, but that there is transformation for 
them in the way of contraction and expansion of 
knowledge and happiness. 

Reason for a fresh commentary though subscribing 
to pure Don-dualism: intuition of the non-specific 
Brahman can be gained only through concen- 
trated meditation; and concentration is gained 
by the Grace of God, through worship. 

Objection: inculcation of devotion and worship does 





not justify condemnation of the Supreme truth. 
Reply: such condemnation is justifiable as seen 
from the procedure of sages like Apastamba. 

3°211 Apastamba’s condemnation of Samny&sa in the 
Kalpa Sutras. 

3°212 Untenability of Apastamba’s condemnation in the 
light of his own statements. Object of that con- 
demnation is to secure dull-witted people in the 
practice of house-hold virtues, so that they may 
thereby acquire the strength of mind necessary 
for renunciation. 

* $218 Similar condemnation inspired by a like purpose in 
Chapter XVIII of the Santi Parva. 

3'214 Condemmation of éatly renunciation in ‘the Mann 
Smrti should ‘be similary explained. 

3215 Srikantha’s Saguna interpretation of Vedanta texts 
and the concealment of their Nirguna bearing are 
conceived in the like spirit. His interpretation 
‘has the merit of not going against the truth, but 
expounding “an intermediate ‘aspect of the final 
‘trath. 

3°22 Objection: if Srikantha acknowledged Nirguna 
Brahman, he should have recognised that alone 

to be the purport of ‘the Sitras, as shown by 
Samara. ‘Reply: Samara himself hag ‘shown the 
‘existende Of a téference ‘in the Sutras to Saguna 
Brahman, ¢.g/, in slitras 1,2, 3,4, 10 and 11 of 
Chapter I, pida 1, and also in the introduction to 

to I, 1, 12:8. ‘So-also’ ‘in the rest of the Siitras, 
synthesis is exhibited of some with Nirguna and 
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_ some others with Saguna Brahman. 

Objection: if Samkara too has exhibited the 
Sagupa bearing of the <Siftras, where was the 
necessity for Srikagtha’s commentary? Reply: 
the fresh commentary goes further than Sam- 
kara’s in determining the form,and mature of 
Saguna Brahman. 

Samkara himself gives clear indications of his own 
view that ‘Saguna Brahman is Siva, a being other 
than Visnu (I, 3, 14: 8); 

Or Samhara Rudra (III, 3, 32: 9). 

Vacaspati Misra who-knew what the Bhagavatpada 
had at heart, identified Saguma Brahman with 
Siva, in his preliminary invocation. 

All such indications are far too subtle for the average 
devotee. The specific nature of Saguna Brahman 
should be determined ‘by examining and dis- 
counting references to deities other than Siva; this 
is what Srikantha does. 


‘Objection: the need fora fresh commentary shows 


Samkara’s discussion of the SaguNa interpretation 
to-have*beenin‘vain. © Reply: ‘not so, for these 
implications had necessarily to be recognised in 
demonstrating that °Sruti references were to 
Brahman; not to the finite self or pradhana, and 
in exhibiting the nature of the fruit of Brahma- 
knowledge. This fruit is the attainment of the 
nature of [évara i.e, Saguga Brahman. 

‘hat Samkara: holds release to be of the above 


nature, until the final liberation of all, is seen 
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from I, 8, 19: 9; 


3'2352 I, 4, 16; 
- $2353 II, 3, 43, et seq: 8; 

8'2354 IIT, 2, 3: 9; 

32355 IV, 4,7: 5. 


3'2856 Objection: if the enquiry into Saguna implications 
is necessarily involved in tbe other inquiry, why 
promise it, as it were, by framing the definition 
of Brahman in I, 1, 2: $, so ag to apply to both 
forms? Reply: the object of the promissory state- 
ment is to show that there is a Saguna interpre- 
tation for the Siitras, in their entirety. This ig 


indicated clearly in I, 1,3: S alone, on the Stha- 





Mpuléka nyaya, a principle followed by the author 
of the Kalpataru in commenting on IV, 1; 16:9, 

3°241 Objection: Srikantha for his Saguna interpretation 
relies not only on the Saguna contexts, but draws 
on Nirgupa contexts also, making it appear that 
the Nirguna doctrine has no basis at all. Henee, 
his commentary is opposed to the doctring of 
Nirguna Brahman. 

3'242 Reply: even Samkara has to speak of Brahman’s 
characteristic marks in establishing his doctrine 
of the characterless Brahman. The texts about 
the latter have an intermediate reference to the 
former. 

3°2421 Objection: but Srikantha twists even Nirguna 
texts with much effort, to suit his doctrines, 
3'24211 Interpretations of the Vacérambhana Sruti—firat 


interpretation: 
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The same--second interpretation. 

Doctrine of difference expounded in III, 2, 11 et seg; 
and also in IJ, 8, 44; II, 1, 22; and III, 4, 8. 

Declarations of non-difference are explained as 
referring to non-otherness, as between the per- 
vader and the pervaded. 

Explanation of the above as not inconsistent with 
pure non-dualism. II, 1, 22 implies that the bonds 
of agency etc,, are illusory. II, 1, 28 only remo- 
ves the erroneous notion engendered by IJ, 1, 15 
that even the inert world is non-different from 
Brahman. 1, 3, 48 and 44 refer to the superiori- 
ty of Brahman, not to His difference from the 
finite self, 

The interpretation set out in II, 8, 42 et seq favou- 
ring difference is negatived by the interpretation 
favouring non-difference in IV, 1, 8. 

Objection: such negation, being self-contradictory, 

is inconeeivable. Non-difference must be only 
imagined for purposes of meditation. 

Reply: the interpretation offered in II, 8, 42, e¢ seg 
is opposed to the Jabala Sruti cited in IV, 1, 3, to 
the drift of the commentary on IV, 1, 8, and to 
the commentary on III, 2,14. Nor ;can both 
interpretations be accepted, they being con- 
tradictory. 

Non-difference is not merely imagined; the exeperi- 
ence thereof persists even in release, as shown by 
the commentary on IV, 4, 19. 


Objection : the notion of the relationship of body 
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and the embodied is of no walue either in the 
knowledge of Nirguaa Brahman or in meditation 
on Ssguya Brahman. Why then should it have 
been propounded ? 
8°242225- Reply: that notion is for those of least capacity 
who are qualified only for the dasa marga. 
3°24223 The interpretation of the Vacirambhana Sruti ser- 
ves only to strengthen faith in Sagupa Brah- 
man. Further, the aémadi siltra (II, 1, 28) makes 
it clear that in the view of the commentator, the 
inert world.is not non-different from Brahman, 
and that; consequently, it is to be understood ag 
fietitiously imposed on Brahman. 

4. Vivarta vada is the view of the SUtrakara too, as 
seen from Suavarcala—Svetaketu Upakhyana an 
the Mokss Dharma Parva of the Mahabharata, 

4:1 Supportifer the above view from. another context 
in the Mokga Dharmayand the Vignu Purana, 

5 The qualifiad-non«dualism of,others is not susceptible 
of being :interpreted as favourable to pure non- 
dualism. Srikantha alone has provided @:cominen- 
tary suitable to all three grades. of capacity. 
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z Braatreia: | 
frat feast at aa ada faferatea sage 
eae | 

TH Tama “Reraa aerate 
feat wewedite aaaraeaattara | atarariearfea: | 
Tat geri nachearaartea:, TATA THT TTA 
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‘ada dreiga oaia, upnatiadiag,’ gata ag ae 
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te Praized: | 
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wae apeite, aatensafrsts aga | way? 


af Af fiieecgara ceed aes ear sree 


Te are tear saat wetter: | aed tCTtey fact 


Se 





Matearaora: | a 
FATTY | TT Teresa Aaa Sete | TT 8 eT fea 
US:, Ht Fe:, Wd aus, Ga Wy” sorta vaaasara wfeqved- 
ZHTTSEA SATAAAMAS:, AT TF Gavaatag sag aera saa- 
Tags HAL | saracararagagarst BST ST: | AI War 
aqua (csufaadas %) aaayzearea: | Sry saradaray versa: 
ad aeraa: Gar sa atrseas wat oS was gem: | 
Tap aaeeT THATS AT AFAR 
Te wea aaa she aera gaat Aa, Cea, 
are watkeararetst aan: agin seafrrragrIad | AT AS 
gare | a ares sit emer a age wala paaa” zat- 
fate sae saaremrane | zaaed g dest aes 
ceahiqae enaatarras aft sei aa rand Sea Ta 
wate | ae 
“aaa Teta SHA 
a Haar a agar ada | 
qaat gyda tat wra- 
een ate faye at are th” 
ot g TAT WHET SRA ATPTAT SHAT | 
eftad @ apa aud T gTgT 
aarrestcantt cer” aatecarigars 1” 
gatatiestrerrarert | wat drat Amar 
BIC OTA | x 
l waa (My) 2 aea (My) 
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wv fares: | 

var g gaTeeaicad ater | a 
Sat Aaa: Raa Aa: aaT sat aay 
Aa ATTA SaTaTAL AAA | Sa CA TAT: BoA TTA 
PHOT AAEM AMAT Taq ATA 
aA Tessa Wag seat | aeaGeatartat + asa 
TRATES Gg saa a aaa 


a; wrasht & TesAaasAt TSMTTeaT seaTaOET a 
war freee Peat et stsaa, aay aera 


aN 


FAA AMAIA: Fer? | Cs aaET deat ee 
oH, Teaahere: ara Raa aa ae:” soe ea 
ra Wasaieea: (ae Se Se SEN 
Tecate Ae” sea aA: ag 
TEtetaas: gaTaTETd | say! aacraTeeaat aap 
faaait aperererenaa aeeay , “fata: tet aera” 
ie > = & . ) 
Zid Bde) Ads wT aqarafastassaracead Ft : a 
2 } 2 f aT = ", Ss wT aifran, 
TH ATSaaa TTR TSTy; ASTI AAAS: | ay 
a: PeRakeRaars f& wore, ay AhafeT Reae. 
t- 
ary | went Aetretararaty azarae pag. 
PHOT MAAC SAAT FEAT ART AY a Para 
aH: | TeNgaafseaT ART | 
Ta a ey) aN: 
AZ NS AT AAT SY” SATA SAT wereaes 
ATE rater, frerrater afraterehrara | 
Nin a ive SK 
area “sit aft” seer sate gaat Sa, see 


a eae (My) 2 Gwe (My) 











asa: ! 94 
ware al AHA TTT acrercafaatetrart 
qafe— SaMeIsa BST Tg: | aa “OH 
ua ag:” “aat d eq” gaimeageearaad | Hee GsT- 
WAV AMAA aa wT “Sata Aaoy ST” 
snfare: stronfretiste: derafre eae) 
aya aaa wang, ate “seo ea” sft 
Aa STA ETI | “as ulead a” (ar. 3. ¥) aft aa: wa- 
anf saaeraatarna | seae fe warraade se AaeT SY 
patarta— wai ast: aery— zfs sage: | 
waar ar ye saga; arma fe aan: ound 
eet Viet suet ear; fadtavtst aaa, FAA AAA 
Trash adergatara | aay a saeushs aaott fagtaeratea- 
qpupeaitaga wld) aa: qatarrgqraadiaa | gaa fe 
“sia arareriaara” (a. &. 3. 8) saat Tas 
qqatagroiaaaaan Madea aaiaage AT 
Te | CAAA ; TAA aa BIMaRaT ait A T- 
Paera: | ut a “oe aPrat ating” G. %. w. 3) sallegal 
“Rafat as fred Rragatar: | 
wana a aedel ed Ter aat Fas IN” 
ZAIAITATA Raa aGAATATAN UT TaeHlAy A 
aia | ; 
“ara wuasiate |” “srgemageay” garicaieg 
aa cToNaaa saaeadanataaiad | alr aera 
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BAL 


2-42 


az acai: | 
f& aan: qagesaal aatasqrgre | Tas aT 


ata Aaa | CER Us AAT: VTA MSTISTTATA- 
att ey aa: TSS Ta arefift  TETRT TAS 


wrauecaaaaea:” (A. 2. 2. 20) sate gana 
aafiar | 

aft a fae wees aa fet a, a g Hea 
afer fe forret adtarecara wa“ arearecra: ” (@. 8. 2. 38.) 
satieat saa | dea — Brae ateaveantest Bee: aa 
agar sae safe sfercefraarat dara 
yas Tat: | 


areret: fra ftae sft “ormagt aa”, 
‘Comemermd afte” saaagenfier | a ares 
TAMSIN Biase award: | awaeta ss. 
tanta smear gem: “ae Beta RR, AT af, 
Tai, FANE SUL: Fas, AS ASM, AA Fes AAMT” gears 
frafrceaticaa aeat ere car ale “ Hae 
saraaat fe HE” (H.R. RGR) zt AT ala fret | ag 
Rreeraq sera: aeeTereeahtarst Geo aq 
afr | 

fasrag-— deacdianaacragemiat era 
aaa «| fantasized | aftr: ag 
angcararracay, aterarad | aederta qarraereet 


£ 


saa aera gsae | flaearies g a aa, aera 








Raaidafrera: | te 
TEMA, SAAMI, Feit: waAGrone: ae Wee 
aieiaaaread | cate ge’ arenas at Vee | 
atiewecfrarae “ait foam’ fewaania fieremm 
Fewaraistaarrat sama” eft saraiaer aeeeaara: ; 
areata: “ait diester a frites a” af dears 
Te TaN: 5 Zeafsarat Hasaaiaate— 
“Sars WH Ry 
Gerad dreavs aereaa 1” 
aft awaTaeaEIa aera: | Tara Texhearat BRnd- 
arfate “ged gente | med era” aft goritge- 
PrRTTATSNITT: | Us zeraarfevararaat aaageraralat A- 
feraraenteg gacraraacare: | 
a wader gausd waravara: ? area f& 
qTaIGIRIT gaaaad; fas gadad aaQoTea, 
arama faratsarderca: arena | areaea. Pra 
sft Safsagarat yaaat CSR COMI CIREC IE RR IGIi Ss 
tgrafkarray | od satsareacat gacrarafe 7 arererreT- 
STTAETa ATET sft Agzaa | 
“snag: gare” @. 2. 3. ¢%) zetia 
qaqa: Rare: | cesar an, atewvsaraEaaT- 
RAGE: waaceas Ages za wa TAT: Rae 
ARISTIDA aqg waar ster: | Fat waaay. 


pe ee pee, 





1 & aq at (T). 
8 
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2,422 





as 


2°54 


Rc Praikatiata: | 

famvaaeanaaguarecam aafaraaitaaattatt 4 aga- 
rasa PRAIA TT aaaKetaTea THAT WIT: 
sh aatg waag aad TeAfe -aarfacateTaErar 
afa Preftad | aaieeart aaaaia frarigsft sient yo- 
ye are af | ata cara aardiat aardtai sqaatrqeeal- 


arrest: sama aggre gatacaaaaaracar: ahi 


aera Aaaaata sega arg gama aarg 
Rag amedt aft: aa aa cNPrgARaregaa 
aanatiaunieg aaNaa | Ct A AeTEReTANso TTA 
ararist: wag weary saat fearaty gaan 
SAAT STATA TASH ATATAAASA | ARATE AT 
qUararera Rarer: | 

fara g agngerietrraatern tari 
afraatatsd, wieder afiararserna Aagsa 
TAHA aca Ela 

ug PeataernaTeaas frre aa STATA, = 

again faflad geared serait Porta “ saa saage. 
aa” (4. 3. %. Yo) aft aguante yam | tea 
aed ae Brareeaa, sa Bre wale cia: | gat a: AR. 
TIRAUAMIA:, St aTAMAEzaIea: shee ars: | 

aa ya: Ta— ated fart a oct aa oes: 
aaa: afroratea | agraaarerta a “la ay nea” 
“ga qe 3 aaa ag az ada wale” aft arate aff, 











fatarsafaola:: | ge 
shrarqafe | adr egare aa: fT Ak ae, aT ace 
aft: Tea RRR 
frgrag—snet: fra cy at aw ; acreqarahay 
| TTS: | zemqvettareg aguada awards 
OTA ala, AGH ASHRIAKATATARASINAASTATT Sas) TRTS- 
amfaarces, “aq arash waar ce saree. 
qT at SINT | ae STA: TET” Src. @R. 2) 
“aq aa watt ta ale wart: atftat areat afefirat ” 
wafesrgwad, “ea: qed arergiea” aff aah fae: 
wea areas | A Re WaT aRaahe 
st: aerate fata | SaTfaaTa: Ga TART 
anaes treMasaq:? | “ada aa, ween” waa 
Baa wale” afta aaa: arIqegand Fat} Aes 
wags ofedta® Prrasariar waft” eft gypasaraaaaeTe 
waaay | erat — arate aaet! agate vet TAT 
fa, a: 0 aa ae a: sat gaara gevamreda vate, sft 
wat: gare sft | wt ami aad asst was aa, ag 
PiPiatathe et agg stg STATI a GaTeSAIT ATI- 
froma 4 aesars saa watered saTentreaat 
asftvararaiat aa? a: Jared Tosser sf aetacarcare: 2 





TY qerasister (O) 2 azaar aa: (My) 3 waaaa- 
diva (O) 4 gerd. (O) 5 aa a garad (1). 
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Ro Prargafaora: | 

aq afenteonty faites seta aft 
ha Riafsaaiotrasaiageaar, aa “aR: 
SqrHaT AAI Aa AA ETAT | 

aa “areezat dyes areaaa” (. %. %. %2) Far 
fears fanaa gkegta wesmaq, qari 
Wea | att wa Capea sara sega. 
arg” (#. 3. 2. ay) aft sHeararanaaecrgaaresy— 

“fod aft & ag: Tea A altar |” tat. 22. 2) 


akg sendiai qeaaaaat aad saqt | aa 


warns Aanta—seraretat anicaanseftseaeartar- 
aay, se a atani Wee Teeraraoasae: eft 
anitamwanesamradcerda feteraraaar anita 
aaifiaay | GRP amass aeseaaraaeseg way 
art— 
“mead TE Ta a aed 
sat: WT WPAL TATA: | 
ARMA ARC RATA Aaa 
surat Fat TeSaraaar Tear 7 Efe | 


(aftaytaren, 22) 
aqgattar favsrararat ata varie gar | 


ag aff arerarmt freed zi: sfaaarie 4, an 





1 Hanenag a Tes aasaa aq (My) 








Prasanna: | ag 


Cay qa: al qe:” aft aaaegMaeadal ARTS AEM: Tal 
qamead a reat | “agacé f& sete agarerafeaa” eft 
aeararem, “at ae gaa aa sefrse equa, qa weld 


anfefe aacara: a zaaa eff aad, ‘aa ae: ‘aa qe: sta 


ada gerd ca agrer ae caf: ” genfzar oireeaotae ey 
a, “aa ae:” carrer agua age TA Fed | ee 
f& aaangatart age awit sated severe aferd ofa 
win ga ante sasafrearagecarasaaray | a a 
AMIN BTAMATTTATAS TAAL, BsteIarHeaTlalt AFIT 5 
aa: arhraratoregareraaahiad AL aS agraeasa— 
age:, aenteq— sartad waters Ta aaTE Cot 
aq; aa vad AT: AISA TSIAA ATAU, TET 
aware RUST | Aa THs aa, EF ACSAA— 
sartdiaq sRvaararearaarBaeered sara areas 
Taq | 

aerafrect “aar aar”? weaganierreraraeat “ag Fer 
aart Bx qaat cate aa ads aaah aa | Serer 
freer aaa: ar ath: 2 aTARTATATaT remraray farrrg 
Aeaaeieartat starat easaeTt aTfe, weofrfetaara- 
aan! ftaer eererererentt gaia zt aie | areata, freed 
aneaitaan? rarggytet aera aH egead” ot gy: 

1 eqaraeeotaa (Srikantha Bhasya) — 

3 fagriarar (Do) 


2-811 





























RR farargafacle: | 


ROT THs ASTANA SaSaTT THAT 
Tararseareaaat |“ acereadiscaifedl werepeTET” 
Tat Fat ataahe:? saat” aft Rrafseoe: staat 
SUMMA STAHL , TESTU AeREcaTEU asi 
2812 TASES HASH, FRO af 
gm fia aft asad ama, va aaattesi feat arg 
eeta— eft a ead? wade waa” eft at aq 
hata Eo aaa, aH 
“ne dareae’ sft star searatgueasqaa: Rat, aa 
aguas fe wareaata” gerareraramt, “at areas 
WANT, AT AT MA A SIM, wy darreanhi,’ «xq 
ta, wi ari coaed aaft’ eft calgquafvaee: 
aad | Fal CT ORT AST STARS: eT aT aot 
Sra: afer aarnregarehattararara eae aa” 
aft, ‘ora arate: ” gather a— od aet—aft Stee 
TH GO AMARTTNFTATETAT TL, FAL A a way 
aq fe Stara aartatrraaay, Hews ATT | aaa, 


ant quaaerarearat gear arin fh ya 


ee2 Tead— “aa ge.” gat sad Perciaaeaa 
Tain ATL) “orma. oat aft AA” sft aera 





1 WDABI SATA (T; A) 


2 GRAS (Srtkantha Bhagya, Mysore-edition), 
3 yeree: (Do) 


we S 


a = 


+20 





Riarbafaura: | RR 
Rear wet cedars CwG oat ae? 
‘aq ve: gatesagad agit aa aay, araaradard sete 
Sf NaH aah aft? eeragraeas “agama 
(A.2.2.22) aft qaaaars “ qaeed seaaTizar TATTEaOT ATT 
saad, ‘a Grek fet eas a Ago Teald ead” Sea 
fear aa: alae, aa: seaariear Rest aa t aa” aft ACT Tea 
qaraaer star | Aa: sess Sao 
qeagd AeanigeAed aay, TT THETTISaTHTOT TAR 
OTT CARATS TATA ATH TAT TELIA agunedeanadeata | at a 
THAIN RATATAT TT TT ATAT TET AAT 
Pega amaq , aa aft arareatigere cet aay areal 
abqertad aa ae waren Ta aT aqraeTgrat | ag 


erode terasaistaraiaararesaayed , TT AAA 


sare, tdenigeatene aaa: Riser great ar Tastee 
TROATAATAAST SOI AMSIe AATAaET TAS 
AAU GUE TAA AILAFATT | 

ag “ord aah” eartiecr FRE GERUr Rca 
anieartataaela ofiqler Rare FHYASATATTTAS 
qeageR | sae “Cqeraieat Tara armareraeaaTat TT AEE 
Han: eEIaa THs sad, Al gala WHaRT FT arare- 
Sfeareg: terqeat ator” aft sega, “aat fe “ar eateares: 
arvana” gemifaan  arrararfereraearedeaa Yad” Gaeta AT 








Piftarqeaca (My): 


2:621 




















av Peatgareia: ! 
ay waeasrq—eft aRamas rasa, “ Peafiaca ath a a 
aya aad A aes, SN aTaTHETET” ate rama,” af 
eqn Gert Wace 3 ararebeaeg:—2fe anrerat fa 
aft: | ate a“ aaarage: atet aeeat at Area 
wera ssaaeseaet safaetrasraectarhtorsra- 
TAMAR SHAAN aa raAeaA”  ZaTeTEahe- 
aaa gaa “aaringer feaagiateanseat fear 
Wet: AAA, TI FHS Aas eI waa: ; wea atTaa 
qightatecas Ta Wa wares: wea aft azqgat aq 
gat wlarraiqaiaer wearer a Ata” str 
qed wiaagderd dgesa? araacae & aalahea- 
ZIPS GAARA ATG ASIA TRIS A asa 
822 q— eft ducft aaesd ca | wae: faer qomecect 
we eae arefaatesaent weamters | aa = aaa: 
wradia adeecaaafa | watt aera deaf: of 
TATAINT TABATA ARTA FT AT a aTag aft TaaRy, 
BUTGHMAAAU AS HAAA AAT STEIN GT RATT: | BRAT why 
a fatrranta FBT AAT AAAI TTI FT: | wy? ane “ 
a Great at CaayararsereT get wadidiag ae 
sft ater | fssegihrentarda at gag 4 fig qa 
a ayarg oft | canstiaaadestt aera: start af gear. 





1 geaa aa (My; O.) 2 aa wa (My; QO), 3 araeg (0) 








farareatrora::| Re 
SIT sft a TEGAN wT: aveq: Tanda ware 
deer ag: aed: | 

FANAT: BAS AAEM ; aa Ee “aaa eM 
ware reartanar straraarad ” sft gave sar astra 
Re Ahem agin steer emia | 
aan weatrrsar at ada starwars eft game 
Perera “ana ca”, “azefead,” “<ofrarea: 
fecatr Faq”, “sanfata Fereautare” (@. 2. 2) 98=4R) eft 
Te Garages aay | ae ePrersarareente- 
frase ade Rear ca aaa watars:, eS! 

dred fasrasat! aaifa gare sft | 
aaAad: Waa GeHEvAN ASAI Bel- 

gave tat qeAtsea: | 

aa fe— “ afaqneasrada: weegararag ” 
@. 3. 3. 32) aft gag “ag aaraaagatreaetsaeear- 
fafa: gar, ar aera fazer; araretareag vale, aryeara” 
aft qavaterandaa saa ae aGaq— “ag warsarieare: 
al aeaata a Raa: ; aft g aot aarqeadal waa ; aat aeleT 
‘aq gat aga Wawa avg aagiad, ‘afasaifac: ge’ 
qaneatreneaaaa wa” sft 1 agaaThs wreaq— 
“Sagg:— afiaa:, adagrasarnaasra feaarara:, 
aarate aitertrcaratatra:” eft | e¢ waft wareacreareeaa 
shrarfa, cart agaeawy “Saari a ate:, Reaararrarat aeg- 








1 od agaag qwafaara of entaq | &(O) 
4 


2823 
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3:44 




















ag Praitataora: | 


anand,” se deat aeaatsarace Fuptaresrararraata 
ANT AAAAAGAATSSA TTA | ATTA SATIN 
grease, fester Patarerarate seat aay SaTeTaAT- 
at, aft aisaraate wiacredn areata | 

One amt aardia:” (a. 4. 2. 2) 2ahrtaarctaea- 

3421 ARR | ata “aT et a” 
(A. ¥. 2. v) aft GaretMadenecraer ates fags 
srr wafer daar ata, arr, 


aay ae TyTaed BAT Ast ze Prat: | 





HT HASAN AAAA AC AAT 1” 
aft agaista maarfaftie vam | “ter eats eet sali 
aa ) tasaads ara Presa” earth “ aft g wera: ” 
qaaietart seracaiiad sraaeataad’ Ga sao 
FACT GA: TAA THeeRreTARTs: aE 
eae dear “srararaaarat arsHray ear SITET oTA- 
ara a ae stor senate ada aq wea” aft Reg 
serait | a a fags wt “aT acd fags” eearie- 
afig afietat:, “aitelaaanacaate” eartateyentas 
aaa at aganl “or dies gaver wat arena drat | wa: 
a sroataa Aa: aeat Aaarany” aft gat figs) Ferre 
ta aniigasmongerrenin eat Saat aeaaritr wae 
Raa aaitgraasonpageatar atratrrasa afe soafaate- 
aaa waa qa: aeaa TTT aretieguafrarear 4 











1 saarad (O) 


Remamoa:! ze 
aaa Faas FASTA TTTANOT Tear 
Raa: ae THOTT | AT “ote Bi 
ay gear” gonferat anudiat weat Fears after Prakaat a 
waeqer:, aetracraroes armen Precrmameraaest art 
dat revs eee ae AAMAS ARIS eTATaRAT- 
fraaat afese aoaa eft geet areata aT GaweaeHE- 
OAT TH! SerEMya: aARTTATHMMTATTT TET 
Arecqamer srroea azaeeaea ad wT Wana eee 
afrrarer afaoaiersti! “eater wererezad” (A. R. 2. 8) 
at IR Tet Wadia STeTeaaTTT- 
ayer ya: Tet: | 

figrag— ada were: axasft 2 aT 3-499 
aer ant aeata eacufina: | aarfaader Feardisgaae, 
ARSE WRT Gea BATHTR AAT TAC 
fed THYSTEMTGT ATTA, | TATA aaa Bre- 
comands, afaacatramremurarad, azteca | age 
aindtat ert daarat erat Pretec PaetT afaatrrera 
ahh aa | aa, adeararacacate PST: EAAENSTTAT j aeReaT- 
agareaearaoa aire: | vad fe qightara taatt Tr 
Aqergna dare — Se arendtera sais, IRWTAT 
Sad aeohe” sqraea ‘oad eater Gee BK TART: | 
a a: sare aatrasa, ar a ast a were afre ae seaT TAT 





| gfwanaraieacastt (My) 





Re Rraeaser: | 

4 3g Bel aT Tae aT eat asst ar ace ar ogra 
Tet aes Fag ay aaa sat sas sat sea 
aisdiit 1 at aft gar” sents | amagira “or aatsadt 
watt”  squceaaaanamuaaaad aatdihr aaa | 
a Y teenage aaditasad att | ea gence 
arama agiisasact atte a asaiag |“ sq. 
wet gard agaist etree SoH, Ta Eetaym: 
AACS” | wee a ae ToT seRGa” aft faga: 
Tatgertiet: afar af, or) aa fe acdesttar aor 


Test: sehr ag ata, aera afa wHa- 
stearaeara 
3-490. ay Tat Tsar soat arahada sgt fiffe:, = 


Teratagas | cea g aida, ata TUT ATR 
ara aerate Fat | areata Batra Beg. 
Size2 Faaat ya ataeracaraatt atacand aroat SETS ga 
Sq serait aarqeapas FASTA STAT AAA: Tay, 
—aeet anitat— zarenaaemeaRT ARIAT | ee}. 
tai areaegaat ararat staelarnecanra: | aq TATE OTT 
senrated” gfe fe tat ge: | a arreamatadte: tet ste 
Wigt” saiftasaiea amaritaqta TTT aR 





} 





I@al at is the reading adopted by Max Mtiller* and Dr, 


S. K. Belvalkar. Both these translate it ag serpent,’ 


though neither seems sure of it, The Adyar Ms. of the 


present work adopts the same reading. 








raaeaana: | 2g 
are Rest star Aaearafearan | asa a freatstr qaiea- 
areata :— 
“sedie: Rraetat ay rear GUAVEaT | 
aaeraaaes aa ara ge wa”! 

ait) cafiqartaon “aardia: wensagara”, “et sar 
Teer Tass: ”, atgagara:”, “ola aaaaecar”, “ afa 
warfare Fa, aricia esr aay”, “asa” Fly.z.c—2a) 
gfe weft: aa: afta | 

ut aa figs agentarreara Puaaiersaa 
AMAT SAA ta Me ASI ReRranasaascrasae wad 
AIT UMTETAS Siaaa— “ FaseaataaaraAVE 
mind ws gee afhoentasaaag:” fe | 

wand oRuetaqararararnaaaara:—— “sft F BTA- 
war: ” aff sfiaast otaara, “ eerraara:” sft fa- 
feet Reefs after “a aver sro senate” eft agead 
THIST: TO aTaESEAT oT aaTeCraeeAOTET Sha 
vara Pefratzrartrarantaaacsteacendt witad | ofa 
Ser aoa ethraarasidremant sepa | aerated ToT 
Srematt, somrerracd af arom orqearafea” eh | star site 
Way at waar geanoenezaot a fratraite 
Starerisaadia | steer g ateaergaate fata 
Wa | oat a Gea rom: ” ef apemer ae TaTT MTR TAT 





(lL). @ ane acai ata (My) 


3.123 


3:124 
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Re faaizarrra: | 
WO wee: waa ea Sgar qe axaaeay ? a aa 


amEraere gar Staest ASAT sant eae 


TRAE HET A FHA eff -araTgar- 


in, qatar mica amemaa fratadaeaa | 


“Tana @ st Faas wach a ut arent 
ASUS, aaa FG TRNTENERTG 1” zea. 


SSA Wag: AeNAGIEewaarsd zaaT Aare af 
aaa “aan at wd verte asd sTarfe arrdts-ary af 
TeT araaaanraa aa “alsa afer” sft qk 
wary sfrdtgetiaritet Feat, ze teams. 
Tire SITET Heat Fy aay | 
art agaratarquiganen | agarat fe wala GA ae 
afa, “aan telat wafer — 

wal ad waeaed stat Aset she Prat: | 

aa vatsaat wale aa aw Tara uy aft 
Ra | ooreamartisaa: sor ada ast wa” FATA ape 
Ta: Aad | 

aa sqaarea aad fraegearnranteatt, feu: 

TAT AAET AAAI AAT TATA ARTA copa 
mot ATA MTTATRAT AE ATE REH, a 
gatanonsererred | aa “meee” aft aac aay Pag 


v 


“ga qreasregaraa fd aferrgadtia ae TEE eaRegi a wa 





Rrasarora: | we 

fi; aa “ade aq” sesaaer gat et araiarea aaa 

waa war aatetfer aaa rer eft area | areaftereat FE A aT 

er, Peg sad: | wee cer aniegarariane weet fret 

gan qenetn arareafteahnta | af ara wee: a, TATA 
aareaiteatita aah: vacate | geqroas ta “eA AT aE 

ma qaar ar sakriaaaaiasd waa” ef earl Wear OA 
qaeradl ar agane Gaal aacaayd FaNTyA TAYE FT 
afidiage, away ar siiaah, sad aan safacad 
wailatad at ayd aT aficataze, gaara aHafe ATA 
RdRafrarte” eft aararaasarcrramaarerst THe TTA 
aeeat weqaenaaaa saperaaaeaare AAA TAT AATEAG 

He SATAT AAMT MOA ATA ATTA | 

amt areet itrarraart SIT IRARATATAT- 9426: 

BIEN wagReaet weay | aaat “aa 7a aaage 

aft agaraaretey adaracreaar oft “ora” aft aersrfeatsratts: 
graitsdare aft atseiay, geass | sataarra- 
aft Aga awe adver aciiargaradt ToT awaenage 
aehand cent sRaqaaqinen cargesat TItITIA A 
TH Ara ATs: aaamaagaeaaard agra 


wa”? af Agate + ahrareaatasRes | wat A AFA 
» seme aaaraartt 


“ast 


is a 
Sarqarconfs. a ae TT SeRTAT 
ara: | 

hat 


aa REACTANTS , saTgTaaTEMA aq FAIA 3-127 
sopra” aff aat Seat | ATMTTATOA ROAMATAAY THAT 


AR rears: | 


Ta? IITA: ATER ea era 
Herd FIA | Ct wale “a ger co samaha”? sft wae 
area fags: atone aie irra a et, sat 
regan Aganvadt saa aft acarafesar Serarhrarant 
afa saBadediath Aisa) “a aera somata” 
Re “sta eat” sf ooay “org wer ae 
We” et wees wea, aah cee 
Tet attention ataaa Aare | are ware: 
ana aah gear fire RATA RTARTA aT Sh”. aa, 
Ret Se sara FSIS EA ST *aaadtaea : a PATA 
ena Ba: A” af gwiteaaqerereaa Ta =ftag- 
vet aate vida zzak | 





31274 


WaT  Aafeay, sterstitarg; sac. 
aad “mae yest seer ame ad TOT est 
Wears feet: ata erat adizarereneat direct: ararha aay. 
aie Far org eifet a tear Reta, Bt aT TRA Aa” eps, 
PRT Tee = weft dasa TTI as 
Tiara Maat, array Baa Tat afrarear | 
aa Fe gad “at ciwer aeqary, dpe qGAg: eat Sq aTag:, 
ot AT TaRag: wa 2a aT Tetag:, BAS qos aahoy waft 
wa: are” aft) aa “qgadey sae” aft Tare dara 
WRTHSHTIAT ; aa reciaa fa raagen Panta meratrag aft 








1} anagiaea (0) 2 anadiaes (0) 


— st © 





feartaRra: | aR 


THT! “UAT aq: arsaaT” TOUT ATA Aa ST AS ger 
neq “ogres waft” sqeat | aenaiiaas | waar 
WAN! a Garaeng | atiser areaeary afaaiarraiahig- 
Wal aitrermargearetaesarary star, Taree oe 
weat AG: | gata “ard guat fat” ahh qaarea ge 
geet sat ata oy“ szearsirmr: aaa” 20a waa WT 
widia: | a3 aa geen adecad aga,  “ aarea 
gerems ameaft” sgacaeat “ ofr adteq” gf wee 
qararataata adeer rae ahdata | aa“ orererarar” gan 
waft gay afta et area, aan «é arr Sat 
gaa wee seo | 

mT “a segaht” aff aed aeace: eioie 
Haire aiereaar asa et Selaq, afiefeas stash 
WIIG Ter sergETaT sar arate rarer 
aU | AT Gaacrattaumaasaaaa waar wars 
eMMAMAMaRIAT  shanaterateaedtedaeas 
aft sa; aftaraslacatitranm fatesraSearareae 
TH srtanreqat “ase waisen” gare Ta, 
“aftd a4. gated ar@ear daar ver sacar”? af fe 
fa:, “aarti gett frat seerrer: wracaat a” aft adtas, 
“Tart ga faa, aaa wale” saga, “aaa geva 
WAT areas” zane: aaa: — eft cara erage 
weETITatet | ante gata Paaimngersaeatiae: 





1 wa war yequa. (A) 2 gqarelaqqeaiy (A) 
5 
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3-43 


ay Praieataera: | 
aanewaea agate aigenti sees aad 
Gey, acafaaree Sgead | aeraltit: maaeraa TE 
ae migzaat saaeanaiart aad) writ faq 
Tat: BAT: | aa aidatiaa aaa “aA ser wae” 
a aaraaags 2a sa: Ha: | AeIHAUR eA ASI 
Java sa sve: aleetmanea “ smrafiversgiataaae: 
AAA Fel: | ATA AeTEM: tara: sayz. 
wey | aa anata “He afta aaa” safertia ah 
feamsta sa: ga: 1 “ aapaaartar aaa” sh ast 
fravata aeaeticagey | aa area “ad 3 eat opracat 
way Brea ar Asal aT saga asst ayrisd sear st armadl 
avafasartiat eat HaNAGT, Tadae AT seat qapai 
Seei dt a ge” ee saaeaoria aadtaot gay 
Gt wa afaaremisaraagaraassaaae aaa ae. 
FAA MEAAAA AAAS AIST: 5 ATE enh 
TEBE EaaTEUTET aaa: EAE 
temaastraaterias war te | Tae Es 
satarensaaasaant:, a agaaafrrararntit 
ahaa TATA TEOTCAaT CAAT ar 
Resa | fi 
aay © otfsarfter aera: (a. 4. 8. ¢) afer 
AMSA AAAI | TU — qaeaasar Resa 
SAS GTA AT Sat ari eaone eer 


1 aasfaamatalag (My); arate (O) 





























Ratearora: 2% 


Wei va: 5 araieatonfy maf | Tay “ea ares, 3431 


TOR at aed, tect, aap deny frags, 
sai atta” gta sarefaftatrat AM aAsweawyaes- 
SMa eR ANITA at RAT | Be 
saat “a arafresty agate” eft araaaasarat arate 
aq wavered ape wag | wera “ @aceaee 
dugeraaadts weafieed ana’? sr qacaanaasaae 
Tet Est mt | waeag “a ae ARORA 
weft” aff auataatangivaiated stat | 
a Taran saute ata + sagta Sa da ant 
waant:, +t aMURARA | 


frarang—oftreeraatagant: etaaarao sft | 3139 
orared warfare “ar get fags Fa aewy argh ad ee 


area’? aft, aa déeroahshy « F syah ws aet Aaa 
aa” aft sao ti 


ag ag arg a aire an: Fae, afevaiteq— 3-133 


sured aft Aacgtres wae) ‘wade af atieme 
TENT EMT; TAI fe agaaraPay | aafe— saeta- 
Sea Breast age aera fepan- 
aa paar “paar wash, ga ef ara, gattantar” 
sft aaveariamasied aA anieeraae | aa aerenfeg 
sfafracsat 49g face Rontacetiahrre | career. 


1 wagaq (1; My) 2 aqaeargiataf (O) 








Ltd Pangaea: | 


© W-we:—sht agasnaeies Ago za SATELAA AST E aTS 
2194 aTRQIRAaHE ager Bay Aahaasd ge | “a aT 
Weeds agen” saa “a: gtd Praia sarc 
T gewatearia” saaateaasoagraaarraagaaracat 
PRATTATAA TATA SoA BIgRTATRTTT 
ttre farerassnatat farses aaa are 
$435 ait Parra AUTH, AF ARIAT | “oe 
ata that: sqaraatet thahrararemaarerasargare- 
mL, Tarudial sassy, wpe qa utaara af 
SS Wears TTA | Cad Rear, 3 
Tara saahoas 1 art festa anraTaaaey | 
Sate aaah eraagdaarameraqsar- 
fafrarrartiesa a Bae | 
waar: Lava oS AST fader 
ratattsta maaapasarataan ware agrttenataatrrrary 
qarstt Wada “4 Aaa aaa aT 
ahaa”. aft. afaa aa Cafrafea aa: @, a, a2) 
aie ga ware sriistrt Rasa | aR g oTaT- 
starter eater away, Reoamnteiearai Raat aa 
wry Rata Re III CCC IG O Cig 1 af fea 
Sat GeaaaT AGIs CT ATT eA Rey ahaa 
ae arma 1 agarnaari A ealeaaReareaa ge GLE: 
Bat RAT TANITA HAMAS ATAPI: 4 
wa ay aantar aaa] TaRcHAAT sama fad, aa 


3137 





fata: | 29 
aaant wea aera waerenaarawaagmitenrser 
aaa, saararEo AAT ATITAAAIAANT aT: 
Tas | TT aaah “Sha” sqarareaaahra- 
Tt agaiaq, ated agai ct ag Pana 
aft erase aaeaeaaagara aa: aga Te aaraeay- 
FATA TMA AT ARTAAMIIISGaAFTAL | STAeTAAT- 
frat araccra: qi aa aasred gesAE I asras Toraret 
Tea Var sscIMt aaa aeaeat “ aya: ” ste 
Fara ae “araemahasaks. catered gears g a 
aa” gf qaer, Seaeaa (2.7.2) “a ay wearseaaTA- 
ear: afi mae aaa ataier vata garerareared Fa 
framereaaa 6a wat aa aaa.’ afa frefta: TeTEaAAa, 
ae Cormea ta’ aft agua aaddtraad | Wears 
wes aa Magafegead ” efi euacararaatatanaaa- 
qa a Sages ars | 

td ARReaangeagda fara staren- 
ararmangararshs soem.” (7. %. %. 23) sah 
a ema | aa f& “sista sare, 4 HATTA 
wire’ aft araigueraa setulae: sm: wae, aheaez 
afr frotta, met aft “otis” aft “arama” afer 
ae LATENT “ESAT aT aTAeaaT.” aft 
qe “a areata fieq” gare eecaiftor. wHATaT- 
waanea, “Tare santaa” sake araonearfeaesray 
araitranamraad aang ageargt Fa— esha 


3:44 











3154 


3-152 


3-153 


Xe Rraizarrere: | 
set waa BRIA “aaa ” Zar 
Rarsaaesar at qatar zaareargag — agar Fareahaan- 
ANSI TSA RAAaT AaMAgIndE fanteanaatte- 
qefraratermesaaaalses Ura Sasa aaa TA 
TAMA HINA: | TapTegeaste Redtara” Se 
zet Preptfaerrararetraaratta lama at a 
aa; a aa sia = aaeate Raemearfara- 
aang saaelteaeaash artaenie- 
EBq aqueuraar safe caged “anata qaneafea ae: 
aa a” @. 2. %. 2.) gaieut waftaq | aferq— 
Aataayiaea saa weay, st ranMaaate set 
qa: wai “Raat wat wef: ” “Cafe g dete 
aa” zarfeatgag vara: gatstlareed: Ira sat- 
wa fetaaa aatacata stax aenTarsearst azaoTast 
ataaia aig aft 1 Merag— sath steely 
fared qt aa, aaraaftear “od meat” aft aga. 
aia, aa: Gasaoearn: “a ar sea wnat gad ag & 
aa”? sornaarassta | aa aa athena 
armmitacaq | dat fe “ode = a crater” aft freer ware, 
a cant Tat aria afadar | 
(a at aenha” fr Adeeg aves, oeaeaiahee: gape 
miey ara Teraaifan: Geet Tag: | atheanaat 
fe qifert-ad sqafafisa , aT aoifeathat adorpaay | 


1 a@wafy (0) 








Rritatavla: | 28 

TA assist aged meqaqastewarasaal, séerat 
aamttaatiscizia asaaataedaiae aa, 
aaat “at at aenead a gate” sf saafraquageisaes- 
Warraieareera RTT IAeMAATEAITT:, LAs TTA 
weaathia: Tracer AATUSA AFAKATAIA | A Al 
‘adres wea, saa: New 
TAA ARreeTeTaa «| std; aaoadienon ahaa 
TPR: What wnies dearetadantecreas fart 
Radistmaeiag | wt “aaisé disdl, arsararseq” eft tara. 
arash | 

CAAAST AT AH AAA SHY WaAeRITSIAATSATEMa | 3154 
“eq Oat IeAAa aeaRa Garafa asa, ‘aaa gees’ 
aaa. areas araranaewd ateifanatacrt 4 
wale | aaa STATES aesegialtearaltlasMeMeTagIS- 
aria teat qahsetenaana: aaeg: Garey sta 
WAR: ; Fg aerated, Gane aly eas ea STAT: 
arguaa at wtaraaa at afigeannda werd seqetaaae- 
UL; THT AAI TaN sahaeaeTaATAT TITRE 
anda aa TACs gaa dager agraarreraiate 

a a Hadas etafscoss (A. R. %. 2) FaT- 
Waaraarat wesiguraaran: esediwcra sarafratrraaaa 
maigaraaar aratiaa, ag akaariefrratare ag 
day, araeBas (a. t. ¢. 3%) AaeAATATETATaTAaT, ANAT 
FHRMAAGTA, MALT qansseaearnar (A. ¥. %, %.) “say 











3:18 


ge frdatiora: | 
Ayers wgMiggaift satan Tt aa” SAAT 
amie atararaan | at aieer an@aneara aeqaergra- 
meget | sitracaieaaticgaree saraatadaegrea 
qietaet: | qauadicggi fracas sfa a facta: | aa ca fate- 
Varta Wass acargesr seats Prat: 
aarargata: frercraft qaures @. 2. v. 29) afranear “ aar- 
Radmraaror aera weeg esa weacaTt: sraret 
arent fansaragearezatarisaganearasart: | TATA 
ETRY [Ha AHA ALAM ULES ATT AL 
Mea teaguae | aare—‘ senaaeaAeAAT | seal 
qisenmarsesata:’ afa Araueaftanesastearaahaae: 
araararaneaar” eft | watt aaa zaheaaray a 
Tatas Tae, Geter wat 
VOM PTA TTA TG: Tera: Pa waeaaaraer qa 
Sh awate, ‘ormmracatta:” Ge. 2. 22) ataaaeag 
TST TINT WATS Far sacar, aay Gay. a Pe 
afad: a:, Arg aan wy Wisemra: “ TERRIA ATE. 
THAR SAEMTTAITAET, 1 as FSIS ETT 
MA, AI ate | oend Rareraaaaaae 
WW gee wena agate ssgataar | 

BCE CCI RIE CRE onion ertaaaarasedt sitarar- 
Ye: “qed. a met fe eC” @, &. ¥.-4)- gar 
Tiaamgaeish sae teagaiers: 1) aarten 
Tl. “Hee: qarerEMsrarreT:. ger? sf oaTeaea - 





faaigariela: 1 ve 
areata wraqeS: seated ae 
guatueumt saa “saaraaar” @ ee. y) ef 
mgr Rares saraer | aes ae Agee AS 
aaeraa safigaaataaaa sacattte aaa area 
fred rama qageaaasaraeae | Tat dear aay Fea ' 
wt aga wattle aay; Ae wySte sess aa aeoTae 
atid aint gaa ate ¢ apt 
arate saararaaq , “omeqaaedA)” ga aT 
aoaeate aad wea were Soe aad 
ga WeEAterqa areracns Sagila aE” &.Civ.y) ge 
Gam | aa WA Ga seas a TaTAT, Tae Taco 
aUMTETTatas arachrs TEP AAT SereOAS 
“ aesererre: MATT COT aT STAY OS 
SrA, Hef Perea TeTeS aT STAT ” 
ah Wea SEA AeA | we fe ae Gaeta 
(6 STRAT HETASTS 
Tae aaa ae 
MaTARa: HSA! TL eT 
RAE GATT 
seaaaaaisent Saat aaifa aa, Caaererad are gfe 
miata: qa saaraTE.” gfe 1 Aa ATT MTetereaT aera 
Re APY a: sreereatfea: Tere sae AOA ET eTaT 
sai adiad |. ater -aRt mee Fagsla see, a cae 


4 faaaarearaia (TD) 
6 





ge Prarzatact: | 


TRAIT | ATTA THRUST, 
“Gea: GHSTHSTGRGST: FE | 
gen % facet aren at met ate: 
sf aera svar sfatroreaaara tt ara ale aearaerett 
RATATAT. CATT A AAT, TM TST AERA, HT 
fregqewitt start gedd ageeUHaAsaas WaT | 
3-164 aaaatat eit aaagad, Slarareadatetarterscay- 
TIA Taha aan Aarathad ataseunts ae 
S162 aE ssadogae Aged 1 Feadiy 
“aq Re fafatecat ager seta araaeie te 
— eiffargiecaaré auras azeadia: 1” 
afe wastatraaas afaaran aa 
“d gat agagaas dafed wets geen 
aap Ft BEAT A Stas Tare 1” 
ait Saeaa qorafied agaagead | aa fe— serer araraqa- 
| datawad qeeq; ae aa BEAT; 
“ga Tat: awa: aqar a deat seadtar agel: | 
| tient: tare area wet araaTt: |)” 
aft Inara wins sastawagetoord, «afar 
fatePacafea wat acarerer weft ge aera” zh gar ae 
iar aTA_eT Ieee Paar Ate 
ey parr: sear ae sara fade qe 
or Sattar ae aft art ga: GadeaTEa BW” 











Pravda: ¥ 
aft “arrredtfa 32” aft cargaorqanta acer dara, St 
“qrdd ag aaah Ue Aa TaTaAT | 
aay a AT aa arent wate wea 
ane cet atta Star 1 
MIgUAsgaated wee waTTy |? 
aft warsatagadreaaas | aa T ctifrrer 
TATA Yesq | Tardeat Jaeaca— 
“azote AfsRad go ae geese wa: | 
ara at ahead goiva arideaiee ar aaa NV” 
at saaianenstass aay garter | at ae 
yaa SPE; 
“aazartt fPreatad fre tf a aay ae glare 1 
TH ART AEA A UIA AN TGR TaeT BT A” 
afa gsvaresearafa snfie Saeda gaecentencereraia- 
farvar 
(mags: Gauart gis ae cae afawarat 
wea Biles et a ata eer arafeeahe un” 
georeea “SARE ACT areal: gear TS TATA 
gareerranergerraaractsht apaTrey 
CCRT WTAT HAST AeeaT HAA eA ALAA AT: | 
aft ad aaareqae ” 
gamaet “ ahrearareaqurefrsaeraars Sat Br Gt” garda 
Prat TMT sht areas Taga AT ATA Pafegar, 
Attar aantaiceanetate: arent sieareaer- 


xx | Paargafania:. 


aaa farsa, seedaaesaae 2é aia dental 
we fama geragars seed Aaa 
ahrasa aga fiffet ditt: Sar asia, aeag de: — urge 
wade at sear, “faniifted aftad wet aqcar er 
weal Vig¢s:” gt famtgaa aeitieenaata 4 
aera sere, “<< T areara: ” garfear serarare hermes 
“Feat Aga A wea: 

aoaegisht Feat a a fra: | 

AAA TH BASIS war 

: | raat ara Serge: 1)? 
reqvtesrerarit qemaagral Fada “Fede” zoaeg- 
TIA | Ta Saas TOTAL, saa 
We sate set saltaa 1 sez aah: Sahara: | 
$1624 aR Sere, Ta aasieraaarereatraa 
qaqa, atrae: sete aeeaeareaaa | aaa 
fig: agrneagiaitera “aa eet At TN” gt aaa 
“qa erat” ggwat: feasted ad ayers. 
THe CRRA Ha Tat Teta gay”. eft ates 
TAT STTHSH AAAI AGI: | Aa stare 
arist gasinicaeaaaass aaa frateiaaa 
TAT ATMT GUAT M IATA | SaITARAReaes IAT 
maratiaaaag eaTTaaEg araareaoyaae 
Th STRAT, | TRL AAA ALATA ROTATE sta- 
TAMARA gat Fast awAisa aestar 





frartafia: 4 ek 
vias, a te dara” =f aes gat eset 5 
wait: gausteket we aa aft Tage gh Te 
a Gh: Tea ET RTT ARIE GATS 
ory aseTa area ase: wor weg”? ef adtarere- 
Mater wat ae as agese ef Aa 

HAT, TIA FaTaaaaeaneqishl Sraraanyer- 31622 
TAUTGITIAIa Paq fe aasatsanin aHegva 
TIT aT: TeETIaAE ws Sse SeTT | 
‘Cant at a wt fraaa a are a oar a 
SH teat oreraran free stranhett aaa SPST 1” 
aft eicmaterataggaq— 
“ae aa eaaeart say safe t aearart AAT | 
SMBs Tat wee cafes gr ato” 

ft aarti sam, aaa = agIT 
real TST BGMMGLA: Torey eTserferaty 
Het ales” ehh casein: qeedarcnanstaagaea 
ahaa | ay Rtas gatratrree sews 
RTE a aera sre Efe Gaeta, dave warita- 
afrrartish amiag aeaa aff lagecec © act araet:” 
IMI TRAT F ar Tatars aI a 
Tey | aretaht Ratasaeea ee hereageraet Ta 
frmaeratt Qarerare: 2 we = cerca (— efe areara4r 
Swed | Aqeaqaararat Seeatgquata: wasty aay Ber 
ware: aaa gq ee | aah ree Basar. 





et Praag: 

ARM ATSB aA ToT aRTTSTgTT- 
Teme a agqesd sft Aa, cea gecfhaiftiaaanttaatas- 
qa aghaamaia aacafaft afrewrermee = qorastt 
gaan ba & sagaraees fracas aererag 
Rent taregarent ay sad | saat qed 
. emetaraaeatd gertaaantartran yaa ae BRT, 
aaa saree SEAT | aT 
Raaantaasarreaa aa: TET aeNeTeaahY aad sear 
aT afta fe aztehrerrat— 

“aqme aqua aces safer | 
qa agai aga ara cate 1” 
ea | a a area ze Fe Haaraengarftaaveatena 
frames a naan area fafteaa, ag 38 Gena 
Sataavssal qt: Tatas + Nat fatera =f, ara 
Waa Waray Nerasraan | sar “ager: Gea: ” ef qe 
tates feed: sates ase 
‘<add Gi ae olay Paras | 
aq qa Tas TeaeaTAaTaaTaR 1” 

aft wan cia aah + wrcagiear at atefahia: 
adie wade garadaaa darisgadaf ar oe: | 
add Te sfariarsntan, a Fae Seq TET 
aT seme gaaaa caret asta saciiegarer 
ofa, aafraaar sai sfafioeiite: aata seta ae 
Te. Gan ahaa wHcawararadaeuraaasit 





Prargafhora: te 


‘ora f weqoma’’ (a. 8.¥.4) EP Gargavaa. aEegasAeay 
AIST BNTET: | TAA ASAT Alera aT ae TSAI 
Warraraesar | 

qa waahaees. ‘rane ae? afi..ata: 
wafatt seat seeitedarne, aagaaata1 ‘eta: zat 
sa aedes” sft arenaaaafiaa watt aceraraadeda HAT 
mamma grad . staratarfitatsararrcaaa. 
TE.“ aa se aa’ smeaawIaEEIS 
warhtot AWatas ; at va aede:; feaandagaaseht 
framarararaarentartarard fe aaa. ; waaaa lease 
Agmrattartnaiaaagalicraaeareara cara 
aay G sacar, tanaa: TRIMawara Tae: 
at aft oe: f a ara? ahh Nenieataareraarcene asa 
area SaraitareareaaeaeasEar | 

1S aga, WE aahieoh: aHortasaa aA 
Wa: adage | ara Risa: aartracaatt waaay | 
qd uq slaranta: afar: Rea aed fraae wea | 

aray | ests wae age afererstet 
WSR; Ja Saale Pagqayaasenh aed Wa 
qa: 1 a Ate Maseatadatarae aaa 4 
TAT: THOMA GAGA, aa UZ Yslsatahe: ward; 7 
aage | aaonAada aa: aaTIaHETa THAT. 
Rg saaenftaq.) Rest: aarti g che aa ageatt 


Daa: gatsa araqnegiag— fa Age afgattars aISATTS si 


3.17 


3:18 


3181 


we RrartaReta: 

Aerahay baa cst Seat aazeay “ raear aa” afer 

AAA AHA TATE, | TL AG $ Hea SHAT aren Tars=! 

wa:’ afi mega ‘faraecea diate waft’ searerareareray 

Petrarraireaaa “a cat aa araeq:’ gh refi: 

Wage, a ae ‘araeat aa” aft sqRar aAaaaTTae” 

aft ) nafs seq wdvarfaena: 1 aareaerftractr 

Waq— “sraerse ” @. ¢. 3. 9) aff datasarenaaaet 
“Caahat aerate anit ara area ater? sf arAtareorzat 

AURA: AMAPSTANTANTATAAS AAT! | Te 

BUOY, %, U2) “ eetisrarat arma aeraaeaesay ” 
aft qeurerragedardaarnar: Rasharaanicraaraara meatal 
Yq onfega: | “orarat ¢ Para aerate a agar 
Tae, aaa Saar” aft Sara TAT BTSs TTA 
SAiareantsateaa” 0.2.22) geahindn Pea tnaaaTeRe 
See: ear eeT “orrareerete sar” gfe. qitoareararaay 
TWialte Maree “aaltt 2 area ya stares Ae 
area” otra e Fara vaera ata? waar, 
arraa aeaes epeaahe |. carmracenmcdeat Ores 
G2. 23) 4 Coeratrernatanaeim rae we THT! 
PTET eATSST feataagenacarea Ragahicafads 
Wat weds: Tae” earagraaraantaer: qo” 
GUw. oe qarersarenaaat “Reapers Meters 
Saat Mice. wai ratala anaereed gaa, Aa 








Rrargafacra: | ge 


arent orang? ft daegaaae seas sage “eet | ate 


mitered fh aora:, gasket waeacaa Toe Shy 
mt Tass Tea at A ge at agragIes, 
“gay fata sateash a Praise, aa afta ear 
aft” eft qerttatacaiaaray, “eisanga: store: ? aqefear 
aa aaa, Area” sft gauasaagiea, “omy fae. 
am: ” aft agate afta, aaaaeadtaagde “reer 
Tan: aera: Rome a wea Maa 
fai”? eft sfearearcesaar  atorfrearahonfieasaaerat 
qarig ofac: | awaaeteat a Asstiat Rae 
wan waged eifaft aa faffaricattraraaaarsaters: | 
Taran Rese: sqaaastaet + Alama: 
anacaraaratiaunggiedsaa akan | STMTAay ; A 
Tes Ay sy Tietea enatsecaast Paige 
wemearert Az | 

Sai— sortrartefrerrentraartraconanaratata- 
awaaaargmad Ay fk aft waaa waraugaeaies- 
waaa a shaohal wa | ag ger Aa faeraisha | Tare— 
aftunfreatreat fatarearggeta | road aah seroma 2)- 
wagaa Wasa aeaAdy fF aq aafradad facafa | Aa CF 
“ada aged carta” eft adt sat ager aarfir afters 
(a?) ana | orgxareisth gagenn sad atearraty 
BUA (MT. HT. Vk. Rg) omET aaah HITT TTATTAT- 
cenorraeh (aT. AT. % 0. Gy) aeafeaaa cet AahaTATET- 

q 
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we Preenaera: | 
ana Grea rteraPRe (aI. AT. R. R. RY) Fea 
@ (at. aT. 2. Y. Re) HoT AaTomMaa wa caTfaaate- 
afin ahedargarata: | agrandtash areargann aftorty- 
@)waaine Aatacagest 9S sTaetaq— 
“ arcataetatanraaaaray- 
wae assay aac | 
aRrderrad Reet art 
waa Gaers aaa UAiez: I 
wean sat 
Sarita argyaeiea: u 
armnfentaaaa Pradare- 
Wee qaahe® yaaterarn: | 
areaigaaaet Prasad 
mare aagatea afore |) 
area phrraatraraaag 
aeata aeaft srorerhray | 
SAT FT ToTfaraaeaa 
anatete farses 





Oe 








4 BANE (Angndagrama edn.) 
2. ga (Anandaérama edn.) 


frardciana::| at 

fradareer & qaayh: 

aaretare Tomas: 
saafere stat ohoTaare 

ee aaa Bacar: 
sarariaehet Taya- 

SANG Aaa Wg | 
aadiega faatres 

frararg qeaetste 
% ® * 
HE THAT TE aT UT 

Rrarearat tReet | 
Perea Faro 
seaiteht: 8th: | orrarteher arer TT frad- 


‘qaanTmgEeticte arrata “aa ae” ecarfercreyel N- 
gaara Seared vara setter | 
cent ereT STOTT aftenfiasaaerat gait ze- 


ay Areot: aantad catered aaftan, Ey MRT sies 


ag fraser | Te “ arate” eafract (@. &. & 
23) “ one direr at afatenara aft daria” areotearsy 
ara Yara a waft, frg waa sf fagirtoraerrrat- 


WITRS (My) 





RY frarkateora: 1 

Waa, “ag yarTea sft aay yereseeh Pei” 
afs Vesela, “WATT Water Taye HUOa gI- 
aM wainaq” st na Tear, afe qearararenty aay 
TaUOIaAy paral: ALAA Set eet: Fora: aha ga: are1- 
Saree, “qatar” saatyer | qeutswt (A. &. 2. 9%.) 
“ zeal stnacarmreretardaraerseassay,” eft arated Fe 
Tat: gaa sf farderawmacaw , “a uyseasaa 
array st ater aet Tae: ” zenteaaracrgareex- 
SReraarada: Tra wAagaela, wet gear: qTPaAt 
Reger, eft agg nes, “« tarlh qeurmgeaadt ‘wat saTea: | 
Peg cee wats seat ardiat ararardla: zeTt- 
oReaaera Praraceraat” aft ae: ga: 1 “ada afadl 
wear” gear (A. 8. R. 2) Fa: adeeareaasgeTe 
Weert “ateditteaonitara aca anetreerat- 
seifrgfear mereferatargea aaareeatesaaaT aaa 
arate: TWAT: ‘fara wet 4 aoa waft | aaifa 
te HEIN aaa aaataa aime waa wala 
aatgaresca ATEUATTANAs adnate qa auaer | fox, 
Heoac rane sawa fe caret ATES a a aaa” aft fr 
oa quae TeTTATA HOTTA Ten ATT | 
eat areata (3. 3. 22) Reo: Rareaeea fara 


pskex Sees. 





Rel a auieat Saea: — wa wat wide Rosuicag Eada 5 


frateRanesig | “aT A aaa ua gat au 
facta: adtsia: siaaifa | 





firndafeora: | &a 
eating (aa f&—— “onaraea: waar” gata (@. 2. 
2. 2%)-— afraid — diene. 
Teaicet ara: qETE ama Reg awtsy- -, 
qe, tafe aatwaansatewt aa  weaikara- 
WaTEs WI, TIT THEI AA AHSAEAAAATA ASAT TaTA- 
TSSH MAATIAY TAY THOIHAGaaaaaNys AaaNg Arar 
wares uesa—— at Tarte | azaeaey “Ar 
ateaeitrerrartaza we We” zara (a. 3. 2. 2) 
‘ag aaa frabaar”, “aaa: wag” gareatiattrera- 
aH TaaTaATAgeTATITaAT,/ A 
seat qreararTaT: | wet Prada Are: ” gaiakertaraat- 
rag TATA a ATITETL: HA FATE, 
— frerdtrarraatatseatst tat freeana freee wear 
wee Peftrantatiaat ata, a og anaay; 
aera axa: Resa f& afeeied wea arate 
TMT TE TATA Hasta) GeaGeEsagaratat 
tRasa at Tasad, aa: adaaqaaageraaaare 7 
STATA AAT TATA AIA: aaaTERASTTAT TS- 
meee VaaT aay Raga a frahreeactaa— 
aft sentra | 

aga “eas walsararan.”. zafrech @. 3. 31831 

2. 0%) TIEIine amet PRR aalg 


1, aera (A). 
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ae Pera eifaore: | 


aaaarardaria , sererreraon faired areeterareter ta ai 
apace qaiaaget fratatay | 

saat frag aaa, wasrarararc | a ae 
MwA, ae: aaakamnaaeaeraareran | Prat ate 
aarrnteataty ? TEATMAL, ANAS TOTA: LATATAT SATA, 
mata waisted wade aefiahrareaemanateate- 
aq | od) werahaatateaisaaaiaeantarast | searafaaa- 
qantsaearaqerary Aras aAM AA AAA THATAAAT | 
S waAnaas va sBRePVaagaswaT, Peed. eara- 
BSAaaa aT aA, Dera Preftracary; tar ee- 
thar aaranzeeharraaa AMGaeaTAs ART 
eielageraamaraaaagaad | ares Pera sft 
aa, Ag afirataraiseat ortega, | area: 
TESTA se AATIRA!, aa Tah SaraHTS AaaaTS- 
aaa al aay; Paaraherae water yaa 
‘frat: Tea raramy “ aaheqergrn aaaaed” gra 
eae, Tata, aot g Stay aapkiaa ae 
ae aque” afr Reena “Re war aa Bra 
SU waaeqeaftasa” aft  qaqadcatieairatreraheaiad- 
frereamane wtasaada earmigtaladiaaarenh) gar? 2 


—oafererieny © Steatsrat Steir” sareaateara, “« Sate a 


Stara” garftarety ae: PS 
we) ed a aaft “aba fated meri” sf selene 


1, wate (0) 

















feaigariea: | ay 
ATAU UAT Wee R ATA Ra SIAI S| ATT 
TAMA, — aa wa “mafraas sey” a at ad 
WEAAASA AAT HAT Iai was “waa” gas 
AAT SAME aGaaTASa: | TeTahRaawacaaal- 
Praga saad wrest reread ARTs RTT 
at waa GaeIRaMss aged sq, “daa 
aesa” aft ciara fiftearm, te dita ga- 
ride sredsara framay afar, atraaaera ay 
Tea Aaah AT STgEead ars aay 

“Cash Aaa Tt TaAet ax | 
Aa A A GET TCT | 
german astaeqpat 1” 
aft Ta sf 1 ot 4 Raeaaaraay gered 
Ba afrarararasroma rarer aaa rae aT 
Rares Aages siege = RATT 
Rare aT ONG Te Geet aed rare: 
TET Wass + atid wats wasamald RaasaraT- 
vafaeread Ba; ag Reema aearadaeaaare eay- 
aeaH | 
wed aff sarge wer eaacd a MI, TAATIML- grasa, 

amistad, “ adaraateaca ” gareageita rRaAMTTTE- 
oreo after adc fraaasazatamtrertary | 


aa Prakarera | 
q araaeereasraeraa «sara: | Rratearcaaftanta- 
Sa afeeaearaheRe aay, aananity greremregerarcat 
saan ageaecaaaraisht Sacer Aa 

3:49332 Ray; At ATT set TATA a aaaaTe- 
Raq startaay, sdaradaiaardaraeareqaa gyre 
Brae SarA A THAT | TAT 
Cara ft gat 22 era coma” sf staqcara- 
WRAMG UATE AMSAT BU) A AAeqaCaTATA- 
aera atawa frat zeraf sage: agedta:, ‘srr 
aremenya: ” ga sneer gear fatter 
TATA AAT KSAT ASTI TET TTATTATA- 


areas: srqeaame Meets | TEATSAT: 
Ranta aaa ada a freead | 
3:18993 TAMA: «TRS ATA AAT AT ERATETT 


Tatar: ate: Ray aaAearat atarafe Aaarat Prater 
qrtaard setae aardtal qaracareat: Ware 
Ray eeraeaaaatt Pata: swagqaraza fra 
wITaHessaeaanaasae tq—— 

3-18334 a, “tq opt etahnage: adgaeqatgsa afa fraeta 
AAT; ATTICA THATATARTA fe weet PTA: 
ar! areata: sgaaaneatateetacaat ar, ora aa- 

“att: geqareanteart | sar arate fart a- 
aracarearea “< aarahiacsaaa” sf area qacracaeced a1a- 
aingag Ate gaeta IMATE RANA 





Raratarr Gd? 
are, Tat ghenantanea raza; 
TETAATENTT Aaaraaraeash Teta » 
AU, Tarra antatsatiaaa ase 
AsaAGMVAeIs | Tate: rarest Aran oes 
a frat; Peg fham Nea acter oat ca ware seo: « 
atsenets Raitagetae area a) afta af ae: 
aay, Caeaisrat sear’ ehh waoaqawactah rar WRIST 
denidtareat wae: | sarg aafe “aa sara” afer: 
areanraharaa a wat Tao area: af abana wae 
mataa, Tae Peace az ap Nate; ae: 
RaRAATISIT; ta G wos wa aMtaa | gE ae, 
Ageq” yet aafrarqudgacacanteet (a 8. a. 88) BAe 
fleet ta anitgetiaia Rrasatasa sae Fe 
qat waa Rraaratamiteeng | dergarar ga Brae 
eaTARS Arana AGA Ia BAA | TARA aaeU “SEAT 
ara satrstararare”’, | ‘forrerersary?, “+ emenadtfatavage- 
ue”, “oraatate a error” afragit: wae Le 
R. Y= Yo) Tahaay cf ca 

aarraaen eae: Iara fir wa, waar fata Fea-3- 18895" 
aa: adtaqaiterararaater afd: | aa Te eaaaeTAa: Te 
arent Bra afr sraeqnataporreraerapaaeeares TATA 
BAIA, AAMAS aatracnsd area PA 
Bo spolilbp assis area, errata STATA? 


3 





ae Parereeeora: | 


mea | aT fads: gat ca ATER 
aft steatagat @. %. 2.2) eBaaTaaS | ceraeara4na- 
SO (FT. 3. 3. Yy—Ww) AMeTH: ae: Praia: warfta za- 
TAAAAAT | ; 

31934 aan “saftatoatand a:” @. %. 2. 22) zafrarci- 
sft vem: Rrartat afta: baa ff “aad aaa we aMt a 
AM WS: ” ZAGl AASATAIT wHATATTTATTAAeA 
THAVAT SASSO AAG AIS HAUAKS feararraraaaas fs 
famaeaagiitarakasaartas 9 ara | agrarad 
a: gtd Bat agro HK gerard a se AMT Tae 
waar fitaead ot ca a Ter Aas: a arahresiad Aa 
Bre a westaaar wert gat geriad” sf, aa za: 





wre: waa: free ate: aftaedratia: ges: fra aft fret ’ 
astra. | aqgitie— aacraiseoyee:, “ait agit 
waht amfiag saat aged” sqepidmes agaeaaal 
| Saftuit: wei og ear qeata qea:” aft aan Aeqeia afa- . 


Tae Pagar att ages waaraameand; ad 
wtatanta: gest Aeypa— af qaaggquea Raed ae 
31836 Baaqas deaua set Ha “ash alee: cat afals aa 
Tata ataameseaaes Aedit: qa gd ea aa 


ee 


Refs ot adaeta: ; aat eg radearaaaaaaraet- 
RS a 
Agari eaRTAa aet” zfe | 

$18361 aa fragt afeenitt aarsafiarmagenat ae ara 


Raviatisaaia wg guq; ag faaaaq | aa ca— 





frarsataohe: RE 
Cdisera: create ase: wt say” ehh eeattaser Brae 
Batrray (art ater Te: saa (fs es 368) 


arer afta | afeenftta aaeagreatiqaiaeaa ref 
weary | a & wrareoraReaer fret: Ra: 


crareaerae areata: | Peg Rrageeer: gears: 
Tea aaa Tea farqeaETaaa fe sHafrea- 
@. 8.8.83) areaieg afaeay 

Tene aeTTat aota— “| TEATRO TW 8-18359 
teers fret: tat oe ea” gata serena 
waaay eaercad | Fa qatastaaatt! ata. sr 
Fa aN aa Rasasaed ait was 1 “ada Bray 
Ya aaa” aft tem Rreeenfaage | ag safe 
faagenst sen wae RrasrracaraskeTeT- 
aa away, Feet: fraaenthaaaad aa aegsrd— 
FaAgZA TEA agua qateq “adr egret: ” 
gery aren | gama ae ihrafa— fron: wat wd Rraahateea- 
gay, guIteaky et: Raaaea agar afrafiaca- 
fat ovat aftentsaa ata ahr aa Pett: rar 
eer ane, aa ua fawaaearrefteyarar: geht rare 
SM Asa, Kinky Ran easeiteansaaa- 
arate | 

wat “aaa Rranead at aa” sft wreqareaeaahy 318353 
Ts— qMRaaky aperqeastad wert sere 


1. gare Rada aft ata (My; 0). 





fe frargafacia: 

maine eae Aen: Tat saaie Aeoaret got aa hife 
a aa aa Roe | gar Aaranee Aare ANTE ga 
aner fnaeard aaa seat ae qemaqa aeaatintan 
lahrgmaer? tae Rear Ae aaa: Ges at 
rakiga gah ava oeeia cer aner aitat aa, Fe 
Pa URE, Wiha Ae: +, yay sale: Pe” she ger 
“aera, + gee: aat aan, agag Peear aatacneert: AaT- 


eo canyp qag sare: aerantaad Ret Path wessalts, ag art 


Saar” gage: cassaye: Aether fateh afer aati 
faqarees aa: cast gear wmacamalaey aed wT 
‘ata smear aa ard aaeaT | 
aaele erie sata Tet 1” 
aft ger 
“age aed aaa Rete ar | 
Perse Rregrt aaaageeraar: | 
at aqaha- aad ar Gea afseeohe? 1” 
gag made eft pada wa eahiataccen fraser: 
Aaa este Ba aH waa aa TesTERTTE RAN 
Rear ws epeq | eausa ‘oar a aia? afer 
Cqapemaay ea dag aaa aaigda sega eT 
ears Ta | ca sot: aT Ta? afty CPT 
Ss eared tat ae afaa arearfeg aer! ‘sferaraerate rey 








re wT) “fairer. (My; 0) 
8. afe Safe (My, 1); 2a arahe co). 

















Frartaata Ag 
Gaze sad frawaat zea 1 ohwaft aa da! 3a- 
atm est fama, ahiar waa, SeaaaeT- 
ares front: Ray festeaat Rava t- 
Tae Reshnaga: ae aba gaa. 3184 
sft amnaaataaadataraist aa reframe aete 
ee 
ORRatt: Tahar er aerate 
wAaET Ser AT aATAaY TATA IA | 
tema, Rereininaay sears s- 
BSA VlerHay aTTa: freatnetmad i 
gad Boats BA eg eTeTA: 
eae Gad sy est ae a PIA | 
vamirRararying sar ata Re 
aRe Tera eae arene ae” 
wt TAIT “aay fraaguar Rast Sf 
aft wat: omaTRash  Ndererefraraarac’” “saqrar 
aaa TT: | 
at wear wa Rese: SaaareeaTa TAAATETT 9185 
miflaramgerteenfeg “avtaftrantenafratist seat | 
ae searte GIG. 9. a) Mig wapaeal Halfa TATA AeT- 
STAT Rep, THT erage wT ATT AAMT: 4 





“1 wader) 2 wiaeriwet Anandaérama) 
8 Samkeepa Sariraka, Ch ITIy v..228,' 229. : g 
4 Paficapadika, p..4. (Vizianagaram Samskrit. Series) 











"319 


3191 


7@R Praitatacrs: | 
am, “ord ae far” zt = ATTAAA BAT SAAT. 
Rear arate Facatraena, a 
Tata deraria | way “agua aarrea: ATTA” 
oN oa aeilaaaatilaas aa 
fect aacar | 

a 3 aahese: waetatasees der wT 
Ieee Tia Fat Marae oage- 
aogand abt herr state gadaed ate Ast oe 
weara eft sgat cenanaadta | aa &— Areohstedt 
TET Oy Cie a AT: AAT aa aa; Pag 
aaa stiaita gmat; agit fete ae— 
away freate | ait get apie sea | a ane 
wT geratenarna Wisenatietea aay qa; 
ARAMA (FR. -%.. 84) Heng Adie Anew 
afar | 
TT a IT AT UTA: Neraisht des 
fatePaitttsererdtsier | a at darth Tera faratate:, 


SLAs faariaeraratalasarginaaa aay Nera 


Weretenaas: | fare deh fara 
aff wala Seetansrennss: | aa CAT GaeaaeY Hegre? 
“Mat at waa” ga, seg aay frazaai yerdtat acqeat 
Wseywa, qareay srergarary! “wer wearrarat SaTeaT 


B aq (T, My,-and 0) 
2 Anuvyakhya; TI, Y, p. 25 (Sarvamila edn): 








Renta: st aR 
taal Rasta, aa aah aeracceht 
faatitta trate: Pearary ; 1 Nertenganta? eft agit aa, 
“Rarer WeaeTae AMT ANaT? AAAETA A 
pOnqHaanted MIa Ne CT TAT | A TSTAANT! Sa?” Ea 
qRat: Sas | TaTgUAT aad “ arrest sit Saearaafirara- 
wraed” aft carnifesinas wartae gad Geshe | 

TH TeetIaeRe: Teoh: Taga aae- 3-192 
aia: afead aft feat | aera Rage aero 
WT ahr sat Aflercangaaatass | 

WW aatirarca: aaaestt aPimaorextaaee s-1021 
qeaetiae ataftararaarafiarag: fated saraerfiat 
‘MiswawmMgedsy eff, at wa Rest: aRorieearegara- 
si sahizarat: fatlanaafencasaen yt; stare: | 
ash wae geas aqaaczzeraes Iz, aay waBe 
qua aragiheagtara stataadcaniscearizad fags 
at Pads amore tea aaliacatafectaal | Tet 
aaTaredar wer grag saaeest. BATTAL 





atert arazsl aattadQaasaead A aaa Aerss- 
waTg Ualaa sale qeeq 

Beak; apersaanissraraad,. anette 21922 
argeastt Jaa Raakadsad a faeafa; war 





1 wa Fqagai— “ eae! vat Wasa” garty: | 
2 “iqar aia” efa eragar | 
3 Fq[4gal, A. % GW. &- Rv. 





31923 


.. datafaararaghotisets. cetera. at, aay eaeraraer 


3-2 


Sa agaraare:, 


ay) genta: | 


fe Tet Taga BrenswrsaMatdg , Mae Tea 
FMT Aaa eas | 

Ag ahah “qRoram? eft qa (ay (2 8. Rw) Ae 
Prarer. chonaeta. sarearaq | aftoraeater a Radar: 
amma | Sa) sara dat aforacalatraet 
aaProtinaaenanaia, Patent aaa sage 


fad, saa aa aT aaa areas” (A. R23, &C) 
gatas | tana fers stata geraed wate arate 
aaa | 

wad CWERaTIa aaa aaa. aaerdaareaar- 
fa Rat gamers sft Ueeaa ) aaamararererd 
Bg FaMtaTata: | eae ReaeTes: | aA 
Rite ghaeta a a ead, tat aa gees ceuteqa- 
FRc ITA eARINSaae Ree | ae 
Tareag “a ay get guar gydag” ef as, “suet 
aMAP aay” aft erder | sta ware: Gosaset:— 

“Sargeras gardsaaraar | 


rene feat ate sre? yo” Rr 


“saparrann at: ety retaia | 
TR carta seteh wea 1” 
1 fatasagia (a ; 0) 








2 Khandana ‘khanga-khadya, pata 163, ¥. 25° 





farartataora: | ts 
a GUTTA | oahaars Raadatratares 
aq at aa aa: qa areas eraediia saftareataer- 
athena Yeeaarearat aaa T asrareRraTahre 
ast satay | 
aq oer asafaaatsert ogf re eaUATT TATA E 321 
afaierearaia yey; ag ats WRT TIAA PATTI 
eras earttarer magealaaTeATSTeT, TART 
raver ZITAT Ages | Garafy aefoiaet Bet SET; a Wt 
aeaegend waar: sma: aaa Galaga certareRreat 
carat aeearaadaa got et TA GRIT TTT 
Freed Galas saqeATAT | 
aa aera ateaaeradt dead TWAT TA aan 

net wats Pea aetatasoerararat aes 
aaeAgeAaa ase sata TT FeISTITMIAT | Ta. 
f& aeeearsras— “ aa gaor yerargalatted— 

arate F caehtee BIT | 

afamarien: gard & carat AC 

asattacant 4 sat aie BIA: | 

saoaeot; Ted J aad fe FETT UI 
ayaa saat | aif agedereal wated | aa ae 
sara gta wataaat aeeast gam | Teegda: AaTe- 
gear Meee gat | Aaa g dar: sare 
Prat | aa aie geet ARIAT TATA AUSTA TET aaa: 





1 9fHa (A, Mal.) 
) 





at} Prarectaora: | 

ara thes aaRistot aad | aT TTAyeAa AT 
aPRUIRIISA Geant Adiad | aa: quae Be wae 
ee et | rere ASTRA aE — TATA 4 STA, 
aS tases | ent a cart Fes: re eUGeTaT | 
eet at are Getter | TRG ag ada: Gi 
RAI Ha eT a THAT | MaMa SAT: Tay | ayaa 
Gare eafaa: | ga: at Ararat waa’ af afereger | sr 
Re asrdaaaq— aa Prat aaa oars wet aHaAgTeTAT | 
Deait gad thee et wT year earaserastafafs | aa 4 
Wad: at vs eqata; aar qt qa: | a aera fafa | aT 
aka at watearsea Aaa, aa gata aes: | adda 
Sasa 1 waradseatonfat assy | at % yore 
at waa: qesqerg: sqegey | Md FAlaaaa aTTaT aT 
Ferd aatiseaaed aia wate agers ary, Ag aS 
aang” aft wea aedta YarCTareay dicaraat aaitend- 
fraamanatatesaaraiae Tee, yee TTA 
PUMATaaE Tey A aaa ge, satarTAl 
TeViaaarat ware fare, gaitantacaeafe: frat 
ai eanist Fdteagenafrerat aaistt wifes agt gre 
whem, ageifufaarte siareared? geaaraa ar ae 
Sate duatig seta sara aTargertacrra, aatle- 
THGEMAG TeeI Tateseta Aeararoaa 





l  aTqEFTTHAAaT, 11, 9, 23, 24. 
2 wate: arex (9) 





fraser: | _ a 


BUIGSA BAT ZAVAMSI AMET cet Ba | Ag 
was waiae af Fat | quad fe aera aft oa 
HUTT FI: | are MPAA RITA esas | Fecawayey- 
faft 2e cara gaa: |S eafaat gas ait sista warahe 
Past: Ws: sea ae et wsaaea: F ga: 
wal TREAT: sara waded: | Afieaa eq, Wa ae 
qaa:, atitateraada sreaesteniited: | anette: 
Gia aft, cea zaagad zed) ast flarctat zeae gark- 
HA SHA: WSs anda araeay arate: | 

ort Stes, sath errant dara ySTATTT- 
fearath, Ta TARTAN MeaeR; we A AT 
TTT: “aT ster: meet oases wd ara 
wrt | ty winesagt ada: at aes” scapraea 
TOA UAE: | wate ata aerate. 
qT Tee ITTERATAT Ages: aa gate: terror 
THU | tt waated 3¢ see orant aaa 
qa | “Cat: WH HS aed yaa” ge age, afr 
PRISMA ; TINAAATTRA Te eT = a ATG 
areata: gat wate” saraqracarearm | waa “osTag 
a aaa” sarfraitarraractarecnaty sareray | frarga- 
aner qeyaect flaca | a fe Feats wearers 
a | gar garegenat: frardtat ee “Rg. 

1 jaar aeqaatfqaarra (T) 

2 ag aag— sia aaqaaa: (a. | %.&. 24) 





3:212 





Ge frargatacra: | 
free watt” eantasadartrat | sarvtedontirentt- 
greg (Ast Aa czar a aa”? sf eaaTETeaT- 
ara: Te HeTEAT | et TATRA aT AHL | 
fed, GearaneraTaade Wear: aghraeceatrararash sorL 
Wau: Ga: ars aatgaea: Way: ; F qa aah aazal-- 
Peet “Peg ad Raft hea saat eect: gat maT seoet 
wy wrnsqvaraa: ” zofearaaiet ser qed HAT | 
3-213 aa HENUashT Maa Aaa , 

“ preparer Tevet FATT | 

aw Wat Beas: aT HeTaT 1)” 
ght dearargat weranrt graft ofa trace dearest wrart- 


Fanaa RTITAAATT AeeMIarame Ft waThey 
TAG BTIMSR FT dearaer Tear gat Ha | Ta 


3 x, 
genta aaa eat Tea WSTATReTATT | 
& aaa fray wrar werataaegary 1” 
aft wae qraathfe Rete cerca aaany Pa 
Bs Carnage Fetaay | 
gaia) WAT age A— 
“oporit Stora wat Ate Freee | 


HATHA Alt JF VaaAT aver: 1” 





1 4. G ®& & 88. 


2 Aitareya Brahmana, II, pp. 836, 837 (Anandaérama 
edn.) " 





fivargaterora: | as 
aft wectragqemada “aga eta sada, 
qelat aarer” sft, Caesarea sa” aft a saan 
agaegaraa BAT | 


ZAMAN YSAM ANAS HSAA AAT GaIAAT 8-215 


aaa AAAAALAATAAATANKSATSAL AR! ATTA a= 


paar geaaeg sanadafaeaaag sere 


aa: aghad Araaaaasss Sas ar afefe agRraaar 


a Reiners: sara aqoiaeaaa fee wear waa 


fag Tarai aa qaegqa: sala: | a Ae da aAFTATRIAT, 
aera “aaa aaa” genase yaarae Tee 
aaa TAL, PRCT 
aaa “omelarrme sara wat qarrexnat Prgat fa 
gar”, “ade at atelier: adentaaa:” eeufareaat Fe, 
osama wear araaareraearan |“ ad: 
qt Age aaeat ana” sft g aanyearartatterert aghe 
daa aq deaaatia iafataftta aaa 
Tae | 

ag araftartto: aff serarat sitet aq warata zg- 
gray, 75 AaMareen, AREA PgsratraTa; ATE 
aa aromatase rgcrracaaa ares Tat Tea 
ant agiedsreaat Ae) agomacia gst qartt 
Aas qasqd ysntate aaa aa aaa 
fssaq | aat— saagaaea og aad “aft cage Pt 


gl At Sa lose nae IN alee TR i 


1 faaiea (My) 


3:22 


wo frerzafera 
DegsyTen aaa aartaarad a | caer fH qearsaraes 
Pemecaaaisa: adiser” sft fae amr a avait aaseer 
sgaranaidd da Paras vases ag afaag | Fa 
Agernaaq aqoate aa wermamarans: we PrariFer4r. 
UT SaTHa: | TeGHeAT Aeieay (Ir. ar. ¢. ya) aTaA 
aRBRIaet aT Peas ae 
ga yehata gin wana waeafta: ga | 
aeatqaer (ar. AT. %. 2. 2) aT aneeoearaerd- 
Tarawa seats see aTIRrarnwaa wat 
FANS MATRA AT AAAS FT BMA | VATA 
(it. aT. 8. %. 2) Taare aati aren srwagaqretg aar- 
AIST TT AAT aL aR afira: | 
a a 
“arearraraie aatead 
wate fazinaeait caer: | 
7 ay MunagqaaaT 
a ded aT BARAT: | 
TAMAS AMS AT ATED Aa Tar 
AAA ATTA 
areafeeireg arate aga: ary 1” 
aft daarizarediar Pept east Seraarearai aerate 
TTR: AIST qaaCaTeTaNhe sera Teas | Raa 
Tea aaa aaaaaeTatareae | aaa 





Rravgafaora: | - otk 

AMAT FIT Va EAA (Ar. wT. @. %. 4.) Fara 
at argahrnanaareraren faer agoragrararcoaaa srat- 

ARTA TATA | Ad CT aa asad (aT, Tek. 

2. 9) Sears aeargger wheeaTarsda- 

area (QT. AT. %. 8, Yo) BaUAdnaraaA Faas TA- 

AAAS HOR TET AAAS ASAT GM. AT. e- k. 8%) 

qa waa aaa saat Aarqemfste aa- 

ala:— 

“aa aerate. ata 
a ara aa wae esr 
a are acofrarerat 
a area atasiaat a arias” 

aft WA Szr2As | agaeacaTaczaalrscTaATT (AT. AT. &. e. 
Q2) RITE aaa aged afta, - 
“Bet & aganead, aaestaraas asad a sarah 
afsaq” zara “naaaat aariiarfierss fret 
aad Wararaa Sasa T Ageagaaaat aft Tet AT SAT 
vad aaeada | aearaay, Far “oarzaatseararg” <I AT. 
% & 8a), “yar daaraaearzara” (rar -&. 8. ¢); 
“ qaqmeaueada: ” (at. at. %. %. de), “xem 
adit: ” (a. at. %..%. 29), haterha afta” (ar. HT. 8 
2. 8), “ ggeqenmaiza ’ aaa. %. 8 8); genteel 
AAA A AeaaIS ae ET afatrexqecaearat samira aarfor 
qari area: wasta:, waa“ aeaereatazard,” GM. aT. 








oh - Braga: | 

2. %. 20), “aan sftelaearg ” (ar. aT. %. %. 2), “eee 
sates: (MT. AT. 8, 8, te) saleareTeagAEt org 
MAA AeA aa aS IAaRAEMSe | aT 
sf waft ast aare aueaa: saffa: 1 afatrarearist “ aq. 
AAAS eas (MT, AT. RR. 8) geaTieaaia- 
ars 2a “a eager sated a EEA, BT, 2. 2. ¥), 
mq qalstaaeara” (Ar. AT. 2. %, 32.), “Aaeqage} a ara 
earaanfe aatafe” (ar. ar. 2. %, 22)  sarfeadgurara- 
AMALIA eRaa Mpa sanepRMsa assests 
aatt anare Ratatat aeta: | araaeareshy “ araear- 
qa: wardea” (aT. aT, 2, 2, %2), “oadeat ade: aTal- 
ARAVA TAATS HA” (MT. AT, 2, 3, 82) ef ATT 
matt arranges “aria aa araat- 
feva:” Ql. WT. 3. 3, 2@) zonfefasetn: qleqraart afar 
usfi aatit aaarmteartamardant afta: | qereapy ara: 
PRLASSITT” (MT, AT. 2, 2, 2), “oT qansata aT 
apa a” (ar, at. y, % 3), “areta: daar” (qr. ar. 8: 

g. 9), “aaa waraarar” (ar. aT. Bs 8. 22), “ aatea- 

TH SIRS aera” (a, aT, 8, 23) 

Tae satay, aI saat aay: wal zeala- 

waa: Saat: quntoeaein seaTy freftar; | fata 

are AUNT AEy figa semana Peorerrerneata- 

tga affia; | adiank aaa arasaieart: 

aA ART Tet aa aaeaaat Rrefta: | “aga ad «< qaanla- 





frendaiacra: 1 ry 

aa: @a gear” (at. at. 2. vy. 2) ZenArereaaaet | 
TAT HSaeTY “ USCTea F age: ” (ait. HT. e. ¥. c) 
wIttratee: aitaneaseed + aa | 

araqeeue Aart SEI REUSE Eee 3-23 
TEUTAMA PITA cat @Erramardane: Pate Sa ay 
amass aavsratt: wears Saq? Galt wee aT TTI 
aaa aut wtafaratert Sq Rett Aarandaatead 
agate area Reprise Peat a adhe Tea" 
qa: — aguas: wag aaa feta, Ag rercatt 
gfe faredararecnangraad Rota | TCT 

qafi— seaiyaur (ar ar. &. 2. &¥) “qt WaT 3-231 
qeuerat wagaelt, H yarsreat stay ar” efa- Rratetgreeq coo: 
“aqua aa gt? ff qdaqrea agaetd Slat Sead, da 
SIAM, Ati TH wHa: Twa Feuer Aga 
ata” afa agrafterana, “oprar stage waned Fat alee 
fagazert, sat area freq: afta: ” aft famigecar 
saat Pficifiae aytacsamaraaeaee Recreate 
aa aa a feqeqfe aaa ; qeuiaeen ca cj 
mraeey Barat Ber, aaht Fhe aera was ” aa ae 
BMG AAAcaHraAasg asl sqaananaanare zelasa 
aft a agama: “ ararear Gaara: alalAwiStSea! Site 
arats” qqraaraararanaata SEUSS qareratianersaqe 
MMA | TS FATA WeAa Gaal sasaad TIT TST 

aar araafrarenereem (ar. ar. g. 8. 22) APA aT. a282, 

10 





8. Pragati. | 
STI. | Casas Aa, Waa: Ga: wa. 
aaa, HA Mesa” safer Asivateaa fF. 
Was: deedisa_ Mid amit aa a_aadife g %y- 
Prmeara, AAT | aaeg ca e— 

“ama gateant ar at aeat Fat 1” 
aR..wnlaai agri aft acrratgaaa ge: ear 
wares sft. gig sad | oad Aegegrasa art ? 
apt, as. Paget; seats 2a staat, 
lita aaa sa: qafraaraaIeraeeaT AIS: 

eee Shah ' 
3-233 ATA ATT AAT ACTA TTS TRA -- 

“qatar Rater | 

maa vat Fala AAT 1” 
a, dauareqoaiaeart THOTT aTAT: aa 
wa fear, qaqamermeraearrgoafaEaa WTA. 
aw, afta: eras, a aa Reet sept aaa 
3-234 vat. waatamiarsareara saa Ta 
sraentiag | aise GAA Aga seas waa a. 
wait. Aagatt: wake, waa ae short aq aa, 
PRAT PSA THT ASAT AL SAAT ET ABIL. aatimattaeit 
TH AAA, SDT AAT TACT SATA at A art adrahea.. 
daettaand Iara aa: TaVIaege: oAE. 
WMATA | 





Rrargafaora: ee 





Tad Sit MOTEL aaa SaaS 
3a are 
Capt at ara areaTagaAPRT: | 
4 Weatsaaray ayaa: 1 
aatad watt aTmear | 
aaa aa TAT 1” 
aft pede Threroraate Re Fay aweaThy are 
wa Pepmatremriis agenraent: aed waaay | arerot 
qaqHUTITaeAAa HaTATETSTaTNATATas | 
ay | afer wari hiaaarre aes aera: 
ara | at Tet wiq— afiftaadade gefaenaeree Ae 
qed Aa: & sar: 3: aaah: sttarieqarafara: 
Frere aft 1 cart afters area: geqar amen wero: 
afer -aaERaMat Fearne: seat ant: | agaied ata 
fate Aer aataRtergeay! | wer BT qeceiveeaaat- 
acreage rat; Faflaraaci shy qaragataead aera 
@a 3 4 sardtard dafafigieatra: aa et agentes 
Raat me TRI awa aTeargaea are 
Wr Baz | 
jelGled ATR: aarit ata Aart war aaa 
are Wyoraaranrtaaasa Be Sazerceea TARTAN ATI 








1 SaarahaseTay (My) 
2 Sasaa ee (My). 


32351 





Sj Prarsaraora: 1 


.. Tarroraraerat aater acne | od Ga HaATEAT TECH 


32352 


32353 


SU TUM ATA: TATA Ta aft TATE, 
maa, “a aaa Ast waasae AS 
fray fafa: aaamerages: ” aft fash tet qorat za- 
OTL a aot TA AUS TAMARA, Aa sade “sa 
Taga” (AT. AT... 08) ait Bae, Bet Shae 
qarpranaaa aT AT ahRarceaafa A 
wai aaa anacgratate aged, “aaaaagy 
entvaamants Sa ei adeniiesarmendisagtanaia- 
wih, deeada afertarrartTa tas wea et Prat 
afta” afi 1 

saan wa sarercanaarsht (ar. wT. &, v.24) 
TereraTTAqd ae TRA TENET FTAA RASTA TATE 
“wade Retarnerad agers saat, ‘aay 
qradisiea wii yar ed arasanfras Tae | wad ag?” 
agra ates amrroranerd aiaq; whauseaa 
SEP RUCECICEC IG gl 

aar_fedtarearist starfire (a. ar. 2. 3. 23) 
‘Srerigangm ata dangenitaacentt gta 


a | rat ae aI gata Pagans 


Shad Ta | Aa AGUATAL AEA g:a ITTaTG | stat at 
qaqa: war wankata aenararaisasag: ” sft eee 
mtg fieateeaaa gaaganisst aareaa zwera- 
waTNAaa | aT aaa: Hiaa Gerad aa 





farardeneroia:: | : we 
aia | aa: “aug aega:” aft aeqatrach (an: aT R38, 
8%, 82) stata acedtatatet sara, “aaa 
frac antaa aft aseatdot eran” eft agaqda 
“garaiaeg fRaraararcateea:’ (ar. AT. R. 2. BR). 
aft agtarqaeraanitacaragiaet aaa  ¢qara- 
yaaa aerate | aga“ fparareraraa sea 
aa 3b: | 8 + aeasaa esr BS 1 gar |rkrraay | zat 
a. afirepeq at: | ata. tear aaralrs aegTTAN, 
fe aiRrIaaaeT:, sEhtaagierasaeat APA 


AY vA 
afTaa AT ATA; STA ATR eCat Ara RraorarTeT The- 


an 


garden wa aeaem: sate” sft qdqacadaa cere 
FEUICESUERIGIC LES bec iC UG al 

shares sh area IROr (Arar. 3. e.g) Waa 
aw Area GA Aga crea wareaaies Teraer- 
aaa “TaPeae fated ad aa arafaaaar” 
Qt. a 8. 4) A qe aqaaaazat. “sft: 
aarti waa Staearadtarsaraq 1 fh gastaetac- 
quand aaa! a anda; Aaaaaft aad ata 
Reqaarara) agent aaaracatearaar aaaraen Teal: 
ageeareaea fitctuaia ceahatoadtatsacraraedtiees 
para” ea veragin ga apacararfaae- 
cael; PABAATARTATIA Vase saaaaaeaa, | 

qgarenat g “aa Snir” se qerraraat 
amt, oa wanna: frataats gyearara “aT SeAerET- 


a 


3:2354 





3°2355 


we aeaPrera: | 


eararesa: ” (ar. at. 2, 2, 4) eft qao aq Are Sta 
ate aaagrTaa Tatas aa: “aT ST 


wrrertean ” xara “a ae Tae TAL RSL GATT: | 


aiftar amat” zarepaaacaa Shr Stra“ Areaeasor 
aararaeareengere: ” I. AT. 2. 9. 8) ReraaReT 
TT SR aT ASAE: Sea: Ta wa” zene a 
AMAA: ARTA AIM AAA ATTA Aaat ATT 
Are agaeacaieder “caTeara Gaara “aera: ” 
@t. a. 2, 2, 6) af faardare “ caaft qrontietad 
SRA TRUST SATE GATS A Aa saa AT 
TARTS ATT aah aa”? afar 
Teast gee ftehasat abaataaparrad 
eiiga 1 Rimmaars agramita ate eae set aA 
ACTA Hwaeat xfs AE A AAA; TaEEa qa 
aaa she aaa TAT TET TR ase 
REET aaaae Pera TNT TS oy 
wee aad daa | ata fatter teies tie. 
Tita TaTTTRRTP RATATAT aia: 
wea: eas WaT Beane: aR 
ata strat ae Sh Sa ee wT- 
WaT Seas SAAT | TAT agar aig ‘Saag Rena 
fremengeasatraasardira wg agraraa: SU eaAaT- 
Taree ka yaaa: | aa RTOTaT Farag ree: 





Pe 









Rarsahrera: |. 92 
wad. anaes Pena Sia ea 
aIMTaL: Aas A aaga i. aoa freadtit. Aaah ay- 
AAR aftetracahreey. TATA... aparece, 
aaa. ate ata RASTA A, AREAL. ACTA 
Oi AEA ATTA TTT aaa. arte 
reat aguitaafy | aittareat waftarergerai aaa, 
onfeatt  ersrgereae ateatigua. arenas! (a. 
We %, 8) Wled. gam | aerTEReh area. Ta 
ana? azer agaftivinraacaay asa. easygsraras 
saad AaaM tgta aah “atrelatte..g. aria, 
ager.” 8% aaeT (ar. a. yt. 8). aaa aaal 
Ae Aa twa As ay orPearare g, TeRTAAA. 
agate,” aft Sata’ — aftelars: aa“ aghtenr saeyatae 
ats” aft oa (Mat. e.g. 03) aaRmreeda, gata. Ria: 
TAA BIT Bathe, “faRieata.. aaa? carta, 
fraatard, | ateats-aqeada PATNA ALS Te TAT 
Pramarirartiatrarscg WPL, WTAE, TATA 
aareniatvaitaraataa— xt Pamiteaé. ats sare 
TH | aittrerarrieas ae Namaanerre, aaaa,. AYE: eawAL- 
1, aaa (0) A VANickawd 
8. 9A 4g Tarai (0) 
4,3: ara ftelaeag, ete, (O) 
5. fafaaeretratara Orr 


3:2356 

















oe frarsataoia: | 
dat aqagsraaiaa; Riana asa TT 
fai! ager) araditerirerer cer arftarreraetard— aft 
AINA ATA TT naiag | eat Ravage (at. we Re. %) 
Aan aa aTTaTTTITa Brera 
Araaisaiaaa T agea: gars | wdat aaa 
aqme aiaaratgrerrereriaraengaa ateveraal: | red 
afar | 
ava 9) aad Ralengaaaaa weEcraranat aa? AAT 
aaa Aavsraatadaaend afl aTotarferra- 
aa aaa Aaraarea arsataarg seeddeaarcac 
TANIA Aas Araaaqrgcacaay Foran wy: | aval 
HUG a. aaa aleaareretaeareatarnsaeaed- 
aiaraoVeRaa Rimrerta Frotfane? ata aca 
Rae, aaotrsacat Rolfe? ar aaany caae Varealt 
aaa AAT eager Pala aft ea? 
TRATAA TTA TETAS ara saftafats stati Agease | 
3-2ao Jaarsanas aa HT FahSheETT, GIT Aa: 
Mera aghiar,’ ataareA_eMe A, Aa A agar fafa: 
erit—aaq qe: saree AaraTary eg es — | 
wired Regents, — we yi— gatenaa Aar- 








1 fearederaed (A); ParmeBAsae (0) 

2 AWaAAT Ta (0) 36 omits AIN—AaTT:. 
4 qattaareaz (C0) «= 5 atatiet (0) 

8 © omits 354 1 weaga fax (0): 


Reateeaaaa a 
TMA T gaearequa Mredtagaaareva waiGareaaaye 
Feds, “heataersranter ain? saan, aftert 
mag aaargaeaat TH Fadaiqarat savsraaT ROU 
Reed unosiaits seated aay Tafa ge ae 
af Tare + aaa, Teraeaiy adtaagUgieaortaaAaSTs | 
TH Garage + aga Pollak ana 
AAFAAT TSIM | Tat Tea BAeaA RTT aferarer afer 
qaretatiarin a waft, Prego aatisht aadaetahrrt | 
ake fe oearittilosomarratt angen wader BTA 
oF TIAMAT cat sera aaahy , aASEIIA’ TERIA 
mareRTare paar Re drat (ar. ate we ky 4) RE 
RataNerL; aerate “agate” st qataraq 
reat. € 8k) “ad adage, ated Rea” sft areas 
qaagaert; “ToT” sah (a Aegis RS) 
agnaegaremay, “ay crahaaftts stadre:” gaya 
aearla ead; “Star TeATTEMTA,” <aAABLT (AM. We Vy BW!) 
aad “aaa ara a yaa sia; sft fAvaat- 
ware aaaarahiradaradeteaterd ; Cgreaarrariaaney 
AGUSTINA” SATB (A, WT. RR. Ve) SraeTMTA, (a: 
ghrtacat arate” sarees aaiecaitiartefomn 5 “ate 
smear TA: ZaPrHT (GM. AT. YoR- RY). AACA 
ray “mera aT” seafarers aamealateRr 5 LATA 





Y  @Padeate (0): 
veg ghsat epay Ghat & (Oy: 





ck Predera: | 

ALT A. Ue Fad, 9), Me aarTaeT” eh oqataraT “ot 

aa: sm: genta atererantiteeq;  sarafenc : 

“ara waaay” (at. AT, 8. 8. 88) aft Taga “ cael 

TT Ta at qaraeaaat raat fase: zarareas 

mINeaaleRL , Irae“ gansaesea” gt ao ; 

aarray (Mt. at. %. 8. 9a) “Cader agt adetara: adead- 

aft: ganar aarhatranieer; “smarerar” sa 

frech (ar. aT. &. 8. 88) aeeraq “ard aes wei 

Geant tat wen A deat aS ARasa:” gfe areas aes 

wetived; Carrara” gait (a. AT. k. 8. 88) BE 

ayeta midiaay rer Haat ater Prarateaeadd aga: ” 

wie cater Wa Puloeayady , 

aqme Baa Tad | Ft AEA 

ate aufiantaesaaatt tush aanetseraracaeq: 

Raadiad | aqaeradt tavern aa aac ge aay 

Prem aT Wa ATTHTAT | WeTATSTaTT AARay 

ara J ders TI wees | 
a-a4a1 ag fat caaratageter waTaRsT | Poor 

aat aaa aeRATTATaT Hela Tse aa 

data, Fat areanrioraaonat Tara saaa aT ast ae 

exae ; war aradtarcafract (8. 8. 4)—— “ canara” 

aft areaea, war ar aria (Fk, 8. v, ¢) “aa area 

araafh” gearaeaea, Fat aT ATTA H,R. &. 84) 

“aay aise gewed at qed Bard arararcant Pree ATA 


ea reantatrla: ey 
aa aaa aay” af aver | TATA SAA ACTON 
ast SIT, TTT walereay | adver Rast ata ateterey— 
“ Pert aes ararant aaa: aera Aareqsaqa Tea 
fastas walt |agsaeta sarqagert, arta aPrarhrere’ 
wrerraerat wads araq 1 aegdt werent shee 
cet THT, watt seagate | erray ara 
fare, Pear set Ararat aay sqft TRANSL | aE- 
aaa, SAARC STaMTATTC, A yA FoaTETET; ws 
sete a wey) saris aA eae aa ad agen! 
armed aa, a areata UY, TF goareaaahes Hear; wat 
aay aeaht” ee attarad tres wren freareaatrar 
qATT TAUTH OTA erat ay AN RASTA ATMA oi eve : 
SMEMATTATT BAAS Sa gan mT TAS 
art attat AQT qa delta qhavea ad aA 
frard ear” eft ert saeaet: | aqart eed save | 
gerset afearemt wercrardtat apifeaRraraiararaherrat 
grasa asa aceratnteragral  seqkavetarl- 
POTATATAT TAT SHAT TAT arararate: waqga? ZITAT 
ATTN AATT | 
TM IATA: — Rrere: qeaTEGUrTa, a-ag11 
array, torafafifras teraay, aga avarcam) ATaTATS 
1 YaeNths is the reading of most Mss. of this work; but 


all editions of Srikantha Bbasya read aq fvouriy. 
2 gee (0). 











<e Prana: 1 

SERRA aA aA SEAT | STOTT frsaraa 
RAGA SLI | ATA STATA Rare aa AAT: 
SPrarirareatt: BIRT, ATA, | Aaa ETeT 
Capea” at wataty carga 
Rag wat ahaveantsaren zs AosasgATe 
aenardaa aera traparraaee areiaateraas, geet 
aeieaa wa, qeqafeeate gate) smn, aaa 
ageattari FERIA TAMAS RABAT 
aitatneto s anrte Req ped Tanieratraterrateat 
fremicea Rana) wea gaffer arais) 





suai fedtetsa Sere ara Pra, seercrate: 
fart sacar snaenfrrray, Ts Ft IIL | Ae 
qe goaeacrrea aa: fos argararaTsA aaa vet 
qaTerta—= Seng ane aT TST | YATE 
Re aereertaiaatt ag gta aaa att artes 
arg, 1g goareachift Hat, AMAA FOUPAT AT 
Prearitra ar wa Seer ara a eeaems fe aaa: 
SRSA AAAS, TESST ATI, aa A 
grant fares Ror at Paragardt; se 
afeeefaarrersht. (fara 2alear arate aisae aT AES, 
atta ofa faa: | 









1 Panini, -I, ‘2,69. 2 qantlt seaaanles (0) 
3 aMaalatitawa (My). 4 Panini, 11,4, be 
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a re Rater Aaa A ATAATAT S 24218 
STEM TAa cama a aA aTAT: ” GR. 
& 82) aaatauig dist gan fea sige aagaA- 
qaeane araweaalta. aararearir “4 saoaTaT TATA 
wafer” (7 Rk RY), faa. Geaaran, wareaieare 
SAA” (Fs 86 8%) ARTISTA TAT ARTA TAT 
quran: siaaanaawaaeaaaa: Sie, “ae g Ha 
Aaa” (FA RW RR), 4 HITT areca aes 
aE” Fy8. 25.0).418 afegrramaasaaierca near tae: 
agra TAMIA SATA:  TaTisee ASIATATAT LIS, 
z “<uamPareaea: ”, (A, &. %e BRr 22) 
aft eee ere WISH FA agTATAaTENT: 
idaaliialil rape eireaq 4 aa ia 
iG e 

Sater Sareea oe Qe Ry #R) his Fale 3.24214 
dian samara sft gave. Tee ATA 
me, “TARA Aer” sehr, satearaat: fant ale 
cearreran aa afadientsarrdtarat SANT 
dir ay area eRTaATe WaT, Bh 
at wea. aah. sgareatTTITAR aA SIA HB 
wa QasingTaeera Ta inayliEeR 

_mpaft_ganaed apt wate aaeea Sof @ 38-3900 


1 PLC ERG Oo 
2 arngeaerearaTad ay) 3 aiaeana (0) 














aR frargafaera:'| 
erat” sft qa staredqorerna a wate} fig! Fete 
saeaqaaMAaaNaAe Alaaaisares Aa, aa aT I 
eoeMNeTaea- a: Tes sft Arad: Tea Paar 
amheaivtita qea Stata TATHAGATA | 

ea Rreatat: TAIT AAMGHT: HAT: | 

‘ Gard sicaar aa aa sttaer fafa: WV” 

qr ca deta a wader |e: 
al Staaaniquasea afer feareoniedive aahicara- 
aa Pata aaMaaIGas wre) azafy 
“Corareast agra: ” (@. %, %- X28) Fe TGaRATTET & az. 
Waesaneaeaa seagate WaRaaerdtyq- 
wrasidiaarang wtatag¢a: ” fa agent y sf 
aranraaaEU AsTTeTId Halters, aT Pee 
adrra Staereniar aaad, Praararaisrataensateny: 2. 
Bheaaa esate aaaaheracl get ae | Stat Uy aeR. 
aaa ST og Saea ca RAIA APTTTSTAT: ; Prag 
amar Gertoarets aerhy” gt) aT TPaEE fear: 
BUA Marae ast wat: Wes Apa 
Rear a sraeraa acta aidta:, Seater aande- 
freed aarrgsaa et arom; aatavaisht “agaeraari 
wogrearfeea: ” (a. 2. %. 04) Bt Galera Teas Fa. 


1 saqmrat (0) 2 SMUAIA (0) 3 - FATT HATAA (0) 
4 aIea (0) ; 5 O omits a} A : 














Frantahaa: | ee 
cere aT FR. ge Rk—R 3) METRE ae a 
Tonite a aera wag. oftaateng? gt gee con: 
sere (A. 3..2, 0). aaa ae aera aifeay. ale 
aeaaremart stata eratite qdeareeara. aan: 
Tbr HAMA HARTA TATE | ad g * ; 
(..8, 8. BR, 8) Saterrragama, a desqae 
TE LAT SAAR Sant rely gait aaaars Pee 
qat axaaenfareaai tera ais a? gaT | 

FTAAMTATLTATT. (5. 2. 3.82) dat Aeqeaar alsa ga 3:25222 

MER, STP A “SAY TET BE area (my Bs By 2) 
qeafrrcoraeaT FARCATAL , aq arrears aa fe)aE- 
gr: wate attra whale ari, 73 aT 
arent ar TRIrt wad Arena aah starfire: 
aa fared 1 Aa, wraaftiar— ore wenit — eft aguraia, 
aa: guitare: — ot a ogee wnat tat ont 8 aR 
LTMATATST STA RARS hy aranfrqagaertt +e: 
TET TAH, FTG eee mesic aaah fear 
eearetienieat "ft | ta atamenftareararatantasaeiaa 
TS erticnan srasafeatel! carers TET | 
qernariats “at arene” eft srareareragery | af 
aterdftaataer armafrewag, ag at at oreater” 
aft Reet atevara git aihig sreaqRadtsand: 1 acanit- 


1” qrasfaraaré a Agcagentqeq (0) 2 fafearat (O) 
3) O omits’ A 4 WagVea. myapeqeqay: (0) 
































tL fararkafaora? 1 
quran: ta Saat aia soar | 
aaacned  RAGENPSee veered a wate, qancearfreria 
QS aa Tay TeTeaTAaTTa | Peete 
wtlen qexiteaae Aa eats agate, weather: 
atten erties AR areas anata: | wa “ay 





ttt } 2 Sriestrs aaa ae @ iN saat 


aii, ag arftastiettft, Seated: Aeaan-— : 
jddgong Bt SSIS MeN, Tae, steeregaTeTa- ; 


qgeamarteatn avafe | wgeatstea A agraat fa, 
ea oRixeat Rratsefife « Araatsatest frferfeaaterdare- 


aaa: Sata: Bra ea uate”? gua Rrameataat Bat 
@ HSA oeaatiegeecnTeTatia, gmat Ry 
cont Raa aderater den dRarsraearerT ea. 
atiainienaaa + axaniareaeaigidacnrem ae 
ereaatreeraraad, Maer aa He Hares aaa 
qaeiaer sara fasaa, Hereois Aercauat- 
aa quadiarermataa 9 aastgiadta = serati: 
TTT | 

Bearcats aa aff ar ya ae ateettariss:, areata 
eq ay waists Aa,“ qrarqrarafayaararagea4ra- 
WumeaRlacarsaamkea wtpindad — wxenguate” 

at gecaratiaaterataaaes,. “« faaarorfehrara- 


Prartarreras:t :  && 

Hague MCAT RIT area ATH ATTA ST AUS ATA - 
fates cata” <eseURTe gerahy va: 
HaaAgaAMaa: seas Ham: Asa heareres- 
NAA AA AAT ATLA TACaA STATA 

aaAMAHCT (AR. Reve) AawaaatewTa TA Aas-va208 
gaia: WARaeRTISsa: aqaeAa mareta aft wry 
Gaeta. a AeA atcatiiiaa, aA TATE A AA 
qe, AAT, AT atherhioraeish at; SH, TW 
FIAMMA ARASH THAI A, Tepal eae | 
aaa, Aeatfrpritots— scare aatrataraarai sau, da, AAS 
faahrers aaeaTszata agasaeqamranaiiasarseaat 
qafafesraria sata af ara 1, erarottarearft. fe. Rratse- 
faa BAT | otatsa Htamayetawarearah a sank, 7 oo. 
Raltaaredh ae aaaatias. TEARS A I Se 
fata aa 

Feat Agi Hier, aengeerh qwang, ee 222235 
are avariearaatinacaraatant AATTAATT RParaaeeTEy 
ar aaiaaaaitaard areas agaatihe cere 
arate a areaee ghee arta ahaa 
Rares seeaaiacisreaq; arafina wastarsRa fF ata- 
ant: geroreerarasee: ; a aaa aeHaearaat TTT ITA SAT? 
Ratiaaakearnaasgainnes:, aay aqcereaat 
akarreaatiatn aernsatstt wath | ara wa ara — 
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Qo Paenderacia: | 
“meetin? sta SRrer ATTA: | 
> Reaay ast Aareasteggs Ul 

arn areca tateaeaeat athe a 1 

Parte aree P tarettarerearaat: 

qreaararar & sat orate Raat | 

ata Wa asa a ares a Bay: 1” 
aft RrararegauraaraaTan qaaciaag dager 
Om ea AoaaaaHa: wuqaaishas saat Hans 
Wadadarar at aa Aah asaeraag saat ca atenty 
Ararat zt (aaa?) aaratieng aawcanha cat wer 
yeaa aandiaaeaat wealioraeaankt- 
waise ofa amticaciataar Herat a BREA: | 

324293 ara Radtaareaceeadt J26y TTI 

awaatiatraearraraay | areata sere 
Reufiay | Fa & aed asater aaa TET a waR. 
qe | aa agaemes (a. 2. 8. 04) Fale TA AMT 
adeahtan Raaaaaaerae’ Taal, Te AaARaNTy war. 
ateseancamaaaaa ta feoReaomeateanzadaran- 
Ya ciaarar | oar Parrorgaat Bers aaa 








1 Kamika, Uttara bhaga, p. 113 reads ACTIN 5 Siva- 
reang Candriki reads Aeeranrenty. 

2 aria aadtaia (My) ia areata Givarcana 
Candrika). f 

3, Bafta (Q). 





Rratcaterea | ge 
TAT BaTGASA Aaa: | 
FART TIT AAT Tata sole TENT <n 
garieranquenda Prarcat | wd ff aairenat— taser 
part grat HeHTeAA STAT aentteaaararaat at aqaest 
aharasat NaaeTyd TanpTAanea ¢ aaa, frat 
at gar | area Macrae eaten azgTMeTft 
segs TRCTATPT Reaete | aa aanfted mara eATET: 
gaat afta: — 
Tere St area af Bafta 
TATE AAT aH STMT NTA A TT: | 
festiaaise Oat gemaTTAT II 
al TEA Tat se ara | 
TGA TATA aT at qeaty aT? 
wade aaEMA way ate | 














afeaeantaagy Ne Fear: I 
wafaat walsa® ar ark aarta: | 
aAEME TIAA TAT 
ara aera! aaeat araguedta® 1” aft 1 
aa aft aandtaeay frataie: Achy: sara 





aa aft fetanan gave saa “med fasten” aft 
1 arenaieata (Br. V. p. 104). 


2 aagy aH: (Do) 3 gaae arita (Do.) 
4 qeqzary (Do.; also 0). 5 qixgsarle (0). : 
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qa Bat | Teas aaaTssah Baar wa aa AT ATE 
» ta re aaaa— BAe daraace ar-araitse- 
Praane way Part ses aff) aa: gaieamn Serahe 
ATHY HRT ee araOa a Tear, Ferg fEstaase free 
Teer tafe eR-aaed arent RSet seas EC icg 
THA re gea waaay ANT aa fava 
qq, aaa manger aaaa ara eaas aeaaey ara 
orfase aaa | tat araecag wRraaaaradaaeremaed 
Range: a send: |ett-aréaraera waa frareteqrat ast 
TAT gat Fas gatas earararaeet: farrAAaT 
aT Fy aea— gfe | aay FLATT EH 
af aeranaieae qanancod ai aed aalgeny aa 
TU aft TH Ba, greeks ater sledaerd qah— 
PNGGT| Waa daca wysaarséaezisd wet azat a 
Seah seal: area. aa aaa vate: 
aad, Peg aeaqraeyae KARTS | agaeat aeqay. 
Ra sara 
qraai— 

ATE DLS SA. AAA AAT} ( 

aq artenst auea_afer fre wiasate, 1 
qt . 
weed! Tera arava gaaa ? 
TUT Tisha aa: AITTATT! II 





1 qumeafase (Oy 2 gags (Br. V. p. 105); 
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TAMAS HT ATT Maas FT| 

aw ae arated Segara 
ATT 

wont fe qetara: aera Skee | 
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qeaaray Madea” eft Fa yaeeaT | 
aft | ta qeqeiatateaaraaita: weqeat ster Waeaeg: WIAA- 
avast + earfea se ae, Seger ana gear asad, 
feraqend KAA HT | Ta: Hl araiewaleer saa TA HA, 
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qa Tat TATA A Fahad wat, Fesee- 
ae MET | Tt SeanseiaereseT Tela 
THAT: A SUSI geaqedeay aga TEAM 
ee ata aaeTentarmad matt Rares tar eT 
reget ETIAAASY “aaa erarareET, ws al 
HeaTOTy AGATA AT anes TAR ; 
qr 

fiscal a Resaaaary 

aaa fraer arene weet ti iz 

















1 Wel Ge (Br. V. p. 105) 

Q a aaa fararea (Do., 2. 195) 
'B AAA (Do. p. 105) 

4 BRTTATT (Do. p. 105), 


ae firarzaficta: | 


APTI — 

MT Galle J aqaraaet Ga: Fas | 

aed Tet gay afer sates Teahe sear 

ainftanct iq dears aa a | 

ad aremot Sa avert zaat gar 

emacs agate fara | 

aad aferd aaa rea = 1 

BUC CUC RMU MCLE Iara cml 

a AGW A aaa a areta oe fay: 

frat qerar gear ara agg a weay | 

RereTaAhaS. atte aT WN she 
FA Mase Aa Ha aA SkaT aft wv, apeays- 
TaTeRaaguarska, ag Aaa; adtaaret sats. 
em at: Ta Ry amore AAT Ree ote: 
aad aad aay; ata ae cares Ts TMT eT Aaa: ay 
eat: Una Peas ates aaaeetantae Be a aq. 
TUT | ert Ta, “wea AE sera” 
aft esrdieen araamgert:, “ agaiife fase” af ae. 
wer ster agaetiear aeraftrarearis, Cagd aftad aad 
wei fone =” geet “aaeate ad acta ora” 
aft sera frorastatrattsemateraeet aftr aft 
ee oy? | 

1 aq aac (Br. V. p. 15) 
2 eda ora qaercafe: (0) 











ferxafacta: | sq 
fea aerator weereeg— 
“ fashad W¢ 2a FIGSE TOT Ta | 
UBT AST AA AeA WATT: UI 
Aq saa @ AEE ATL | 
Ta FAs Treaty waa eeetaAy Wy 
gaara: MAINA 1 
a WaaRaeA TaiSeT TETAS | 
sean ay fasqral Araraay ster ” 
zaimdienate seartaqa Aeqgues z— 
“ SaqAMINs TAMTAATATTT | 
FTAA aa ard Aa |” 
qari fearcentahastenasenage, | Id 
Jeera qaenivadays atasgagan aa qa wet Ae 
eG Sarasa agar Panta aagaitita maaiedeg Fareet- 
dankaTegedarerar alata: | 
ag mat wea Afreramang , zaraat Aer Balad 
BIT, TY TaEGIwaMarde: | ag savsrararnias TT 
Jarrad art werig weary, stavarapita t: arly Dal 
dasteHer sraiaeEr Farcrafearieaearad 5 TTAACTS- 
Afiaaaret: Tat diets gastos Gt AACA 
are | ota: sree fier gota: aerate, TA 


1 This is a conjectural reading, no Manuscript being clear. 
SAAMITTA or ATTAITA are, perhaps, better conjectures, corres- 
ponding more closely to the original, TET, 


























% Rraidaas: 
aeaere ares MRaesacamnteangeaaE- 
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1» ffaea (0) % 1 HERIPE 
2 ‘This couplét is found only: in O, -. 
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SIVADVAITA NIRNAYA 


AUM 


Srikantha Sivacirya has expounded the doctrine of Sivadvaita; 
we consider here whether it is qualified- or non-qualified- non- 
dualism that is there upheld, One is led to believe that the first posi- 
tion is. what is accepted from the statements of qualified-non-dualism 
and so on in the arambhana (II, 1, 15, e seq) and other sections,’ 
and that the second position is what is accepted from statements 


like ‘‘ for the devotees of the Non-related, there is release even 


here,”? in the commentary on the aniyama.section (II, 3, 32). 


Both of these positions cannot claim to be considered final; hence 





1. The word “adhikarana” has been throughout renderedby its 
nearest eqivalent “section.”’ An adhikarana comprises one or more 
aUtras directed to the elucidation of a particular topic. It is divisi- 
ble into five heads: the subject-matter, the doubt, the prone facie 
view, the refutation thereof and the final conclusion. This is the 
order in which they are enumerated by Srikantha in his commen- 
tary on I, 1,1. The Vedanta Sitras are cited throughout the 
present text and translation merely by numbers. When other 
works are quoted from, the name in fnll or in abbreviated form 
is always given along with the number of the page, verse, OF 
aitra, Tho arambhana adhikarana is directed to showing the non- 
otherness of effect from cause, the world from Brahman, with 
special reference to the Sruti ‘“Vacirambbanam vik#ro némadbe- 
yam, mfttiketyeva satyam (Ch. VII, 1, 4)”. Two interpretations 
of this text are offered by Srikantha. A discussion of them will 
be found later on, in the text. ; 


1 

















2 
one of these two must be determined to be conclusive. The pres- 


ent inguiry is undertaken for that purpose. 


This is what appears here at first sight. Itis seen that 
wherever Sivadvaita is dealt with or referred to by the acarya in 
his commentary on the Brahma Mimimsga, in all those places, 


(the position) is stated only as qualified-non-dualism. 


Thus, for instance, in the arambhana section (it is said): “We 
are not (among) those who maintain absolute difference between 
Brahman and the world, as between a jar and a cloth, that boing 
opposed to the texts which declare their non-distinctness; and we 
are not (of) those who maintain their absolute non-difference, nor 
do we declare the iliusoriness of one of them, as in’ the case of 
silver and mother-of-pearl, that being opposed to the texts which 
declare difference between their natural qualities. Nor are we (of) 
those who} posit both difference and non-difference, that (relation- 
ship) being opposed to. fact. We are, however; of. those who 
maintain qualified-non-dualism, as exists between body and the 
embodied cr between a qaality and the qualified’. $0 too (it is 
said) in the bhoktrpatti section (II, 1. 14): “what has been set 
out already as to Siva alone, without a second—the Self qualified 
by the universe both intelligent and non-intelligent—becoming 
both cause and effect, that constitutes (the doctrine of) the quali- 


fied-non-dualism of Siva.” 


The position of pure non-dualism is refuted through the 
Statement of objection and reply ia the “Tkeatyadhikarana,’ (the, 
Section beginning with Tiseaternaéabdam, I, 1, 5). “* Now, 


from (the words) ‘Existence alone this was in the beginning, 


one’ only Without a second’ and so on, it is understood that 


the substance which is (but) of the nature of existence ig free 
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from qualification, because of the exclusion (implied by alone 
in ewtstence alone), How may that causal condition be said to be 
qualified by the universe in a subtle form?’ Such is the state- 
ment of the objection. “By the exclusion (implied) in “eaistence 
alime, what is excluded is not qualification, but the causality of 
what is non-existent; for, there is possibility of confusion as to the 
causality of the non-existent, because of the declaration, ‘Non- 
existence this was in the beginning; from tinat existence was born’ 
(Taitt. II, 7). Further, how does Brahman’s freedom from 
qualification result from (the text) ‘Existence alone this was in the 
beginning, one only without a second’? ‘Was’ (refers to) a 
qualifying act; ‘in the beginning’ is a temporal qualification; the 
limitation ‘one only without a second’ excludes the existence of 
any other contreller; the words ‘without a second’ declare the pro- 
perty of being the material cause of the world, and consequently, 
omniscience and omnipotence. How can Brahman become the 
cause of the world in both senses, in the absence of omniscienc® 


and omnipotence?’ This is the statement of the reply. 


Qualified-non-dualism is established in the very same section, 
in the consideration of the primary significance of the word “Sati 
applied to Brahman. “It is not proper to take ‘Sat’ which is of 
the form of both stem and suffix to indicate only’ one object; for 
through its stem and through its suffix it denotes two objects. 
Thus the dictum of the learned: ‘the word Sat indicates Sakti 
and Siva by means of the stem and suffix; they both are Brah- 
man; through (their) harmony, they ensoul all the worlds.’ It 
is Paramefvara alone, as qualified by Sakti of the form of the 
world subtle and gross, intelligent and non-intelligent, that is the 
object denoted by the word ‘Sat’.” The use of “Brahman” in the 
singular in that context is for the purpose of reminding (one) that 


2°22 
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Sakti and Siva should not be understood separately, but Siva 
alone as qualified by Sakti; just as the singular (is. used)~ in. the 
Nyéya Sutra “The meaning of a word is the individual, form, and 
genus (N. S. II, 2, 65)” to remind (one) that the individual, the 
form, and the genus are not ‘distinctly signified (as being other 
than) the nature of the individual as qualified by the genus and 
the form. The qualification ‘they ensoul all the worlds’” dispels 
the doubt that qualified-non-dualism does not result merely from 
the fact that the word ‘Sat’? meaning Brahman denotes Siva’ 
qualified by Sakti, since there exists the inert world composed: of 


ether etc.; (and thereby) it serves to show the inseparability of that 


(world) from Sakti and Siva, through the element of Sakti. 


The eame.is made clearin the later portion of the commentary 
(beginning with) the words “gross, subtle,’ etc. The meaning 
of the word ‘‘Sat” as explained there applies equally to the word 
“Brahman.” Since the determination of the meaning of. “Sat” 


is,under discussion, that alone is taken. 


Hence it is that in the section about bhtma, (I, 3, 8 and’9) 
in explaining the word. “Brahman” along with “bhtma,” all the 
worlds are shown fo enter therein. Now; by the definition og 
bhiimé as “‘That-wherein nothing else is seen, nothing else heard, 
nothing. else known,’’ bow can it be declared that, where-the- 


bhilma is experienced, there is absence of all other perception ?. 


- For,:if the world exists, it is not possible to-prevent the percep: 


tion ate., thereof. (This.objection) is raised in the words ‘ when. 
the world exists; hos is it possible to. prevent. the: perception by 
the, released souls, of that: which does not serve the goal of man?”;: 
and tbe reply is shown by establishing that though the, world is 
teal it becomes the: object of perception only, as entering into what. 


is signified by the word bhiima,. and not as separate: therefrom:.- 
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“This material world is not indeed what is perceived by the 
released souls. Brahman Himself, of the nature of unsurpassed 
Bliss, comes within the range of (their) perception, in the form of 
the world.” Thereupon is cited with approval a text which 
declares that the world becomes an object of perception to libera- 
tedones; only a3 entering into what is denoted by the word Brah- 
man which is of the same significance as the word bhuma. ‘So, 
indeed, the Sruti' (says) ‘then he becomes: that, Brahman embo- 
died in &kaéa;’ to released ones, after their attainment of release; 
the variegated universe, the object of perception, becomes Brah- 
man qualified by Energy (Sakti) of the form of Supreme Light 
(paramakaéa), and comes within the range of (their) perception 
only in the-form of Brahman.” This sense is explained later in 
the commentary, on an elucidation of what goes before in the 
context (of the Sruti):' ‘The released soul is praised in such 
words as ‘he attains independence, he attains lordship of the 
mind (manas)’ and so on. By (the words) ‘lord of speech’ and so 
on, is declared his possession of speech and other senses, pure, 
under his control and untainted by matter. On his attaining such 
a, state, this visible variegated universe becomes Brahman Himeelf 
embodied.in. Light (@k4a); this is the inner-significance (of the 


text)’’, 


Again, inthe’ fourth chapter, in commenting on the siltra 
“Bhave jagradvat, (Gf there is a body, then as in the waking 
state)” (IV, 4, 14); this sense is elaborated (1) by the (following) 


statement of objection and reply: “Now, if it be aid that whem 








1. The.text of the Sruti is, “Spnoti syarajyam, apnoti manar 
‘saspatim, vakpatiscakguapatih, Srotrapatir vijndnapatia, etat tato 
bhavati, akaéa Sarfram Brahma, satyatma praparémam, tana 
Siandam?” (Taitts> J; 6). ‘ 
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(there is) enjoyment ia the nature of perception of the things of 
this world by released ones, then by their experience of what does 
not serve the goal of man, the absence of the train of bondage 
and suffering cannot be secured, no, (we reply), sinee there is no 
perception of the world by liberated ones in'the form in which it 
does not serve the goal of man, ‘his universe ig indeed perceived 
as of the form of Brahman, by released ones’; (2) by his Iater 
citation of the text, “So, indecd, the Sruti, ‘then he becomes 
that’ ”’ and so on; and (3) by his explanation thereof, 


The answer to the objection “since the inert world exists, how 
can qualified-non-dualism result from the mere fact that words like 
Sat denote Siva as qualified by Sakti’, is indicated in the verse 
(cited as) authoritative, in the words ‘‘they ensoul all the worlds”. 
This has been made clear by its being established in the Praktty- 
adhikarana (I, 4, 23 et seg) and the following sections, that the 
entire universe is the transformation of Sakti. Qualified-non-duali- 
gsm alone being thus expounded everywhere, how does the doubt 


arise as to the acceptability of pure non-dualism? 


Further; the section ‘Na sthanato’pi”’ and the following one 
set) out only to establish that the form of Brahman is charact- 
erised by stainless auspiciousness and exists in relation to the 
world, and that it is not devoid of qualities, Thus \(proceeds) the 
firet of these sections: the initial doubt. is whether Brahman is 
endowed with attributes or not. For that purpose, (there arises) 
the doubt whether, in the case of Brahman revealed by texts like 
“He who stands within the earth etc.,” the predicates of (1) resi- 


derice in the earth and so on, (2) the possession of these as his 


body, and (3) the controllership of these are true. or untrue, For 


that, the (further) doubt (arises) “if the predicates ara true, will 





ee 


z 
the consequent defects (of such residence etc.,) affect Brahman or 
not?” 


This being the position, the prima facte view (is as follows): 
Tf residence in the earth etc., embodiment therein and so on were 


true of Brahman, then just as for man there are defects bound up 


with the subtle and gross bodily conditions in the states of waking, ©‘~ 


dreaming, deep sleep, swoon and death, similarly would they 
(attach) to Brahman also; for, there is no difference (between the 
two) in respect of embodiment; because, (further) it is declared. in 
the sutra “‘Deha yogadva s0’pi (or it, the concealment, may be due 
to conjunction with the body)” (III, 2, 5) that the evils of trans- 
migration are dependent on connection with the body; and (also) 
because; it is admitted by all that residence in bodies made’ filthy 
by (the presence of) faeces, urine, flesh etc, is as highly :distasteful 


as residence in Raurava and other (hells), 


Nor may it be said that while pleasure and pain are experien- 
ced by him who resides in a city belonging to a King, a8 a cons- 
eqence of the King’s orders, to the King himself, though resident 
therein, that does not occur, and that the same (difference) may 
hold here-also, ‘Che cause of the suffering consequent on the 
Operation of the King's orders, is not, indeed, mere residence inthe 
King’s city; rather is ib @ special (consequence) of being subject to 
the King’s orders. The'King indeed is not subject to his) own 
orders, Hence, it stands to reason that the King though resident 
in his own city is untainted by the: suffering: consequent on the 
operation of his own orders, In the case, however, of evils expe: 
rienced in the body, residence in the body is itself the cause. 
Hence, just as of the suffering connected with an evil-smelling 


prison, the presence in the prison is itself the cause, affecting him 
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injunctive and prohibitory statements; and being; therefore, 


n 


& 


who resides there, of his own will, as the governor thereof, in the 


Same way as him whois cast in the prison cell, similarly the suffe- 
ring consequent on the body will surely occur to him who is 
present therein as the controller, in the same way as to him who 
is bound therein. 


Nor may it be urged that since suffering is controlled by 


karma, though Brahman may reside in the body, for Him who is 


free from karma, suffering consequent on bodily residence’ cannot 


come about. -' Even karmas only endow (different kinds of) bodies 
such as those of gods, men, ‘cattle, birds, etc., suitable to the 
Special varieties of suffering and cause the souls that enter therein 


to suffer, If for the Lord, embodiment in various bodies may 


come about irrespective of the suitable karmas, then, from tho 


statement of the non-existence of karma; what (indeed) can be 
gained? It cannot, verily, be said that the suffering caused by 
evil smell etc., that may come to him who is cast in jail for. trang- 
gressing the King’s orders does not occur to the person in autho- 
rity that enters the jail as its governor, merely on the ground of 
his not having displeased the King. 


Further, experience of suffering will certainly come to Brah> 
man, since, as present in all bodies, He becomes the: object of 
denotation of such terms as Brahmin and so on, which. enter into 
une 
avoidably affected by the sina resulting from the disregard of =in- 
junctions, He. becomes subject to karma. If it be said that 
because of the text about freedom from sin etc., (apahata papmatva 
etc,;) there is no possibility of Brahman being subject to karma, 
(we ask). how can that text prevail against the conclusions that 


Brahman is the subject of denotation of terms like Brihmin etc., 
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entering into injunctive and prohibitory siatments and that Hess - 


subject to karma, (comclusions) that result if we accept as true 

the presence of Brahman in all bodies? Hence, because of oppo- 
sition to texts which are purportful only as enjoining and prohi-- 
biting (action), that (other) text may be (declared to be) mere 

arthavada, whose object is praise of Brahman; desiring to conserve 

its truthful character, in order to maintain it, one can only show 

that statements in the Antary&mi Br&éhmana (Brh. 11I;, 7, 1, et seq) 

about; residence in the earth, embodiment therein’ etc., are not 

true, but are figuratively made for the purpose of praise. This 

being done, there results’ consistency with the Bréhmana state- 

ment ‘neither gross nor small, neither short nor. tall”? (Brb. 111, 

8, 8)ete., and of the Svet&$vatara hymn “What is higher than 
what is higher than the world, that is without form: and without 
pain (Svet. 11J, 10),” (texts) which predicate flawlessness only in 
the absence of the body. Therefore, Brahman’s residence in the 
earth etc., His embodiment therein, Hig control thereof, ‘the: 
omniscience, omnipotence ete., needed for that control, all'these 
are imagined. Brahman is free from qualifications; \ because of 
the text “ruth, knowledge, (Laiti. 11, 1)” ete:, only-the form of 
Intelligence isi to be admitted, 

Here is the siddhinta: to Brahman in Himself flawless, 
even though present in the earth and so-on,; defects do not-atiach, 
‘Lhe. dual characteristics of the absence of the taint. of any 
defect and the.presence of unsurpassed auspicious qualities. are 
well known to belong to Brabinan, from ail texts, both Sruti and 
Smfti, such as the following: “This Self, free from. sin, old age 
death, grief, hunger 2nd thirst, whose desires come true, whose 
purposes come true”; “the absolutely, innately pure Self is calieg 


Siva, because of the non-existence of the beginningless: taint ‘of 


2 
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impurity”; “there is a certain abode of illimitable qualities, (who is) 
the controller of all the worlds, distinct from both the bound soul 
(pasu) and the bonds (pia).” No defect can thus result here (for 
Brahman), since we hear of the absence of sin, old age, death, grief, 
and go on, consequent on connection with a body, as also of the 
presence of a host of qualities, viz., the entertainment of purposes 
which come true and so on, which are opposed to those defects, 

If it be said that even here, though naturally endowed like 
the finite self (jiva) with freedom from sin etc., the consequent 
defects may attach to Brahman, in the state of connection with 
a body, (we reply) not so. It is only to cure that (doubt), that in 
each hymn of the Autaryami Brihmana, (Brh. III, 7, 1, e¢ seq), 
beginning with “He who stands within the earth’, absence of 
defects is declared by the term “Jmmortal” in the statement 
“This Self, the internal ruler, immortal,’”’; in the Atharyasgirasi, 
after the description of the entry of Siva into all things as their 
internal ruler, in the words “He entered within that which is 
within”, by the gods who thereby understood the self-hood (of 
Siva) in all things, the following words of praise are offered: “He 
who is Rudra and Brahma, He is the Lord, to Him, verily, we 
bow”, “He (who is Rudra) and Vigna”, and so on (A, Sirasi, II, 
1-32); in each hymn thereof, it is only to remedy the defects that 
may follow from connection with the respective bodies (of Brahma, 
Visnu, Maheévara etc.,) that the entire host of lordly and other 
qualities, opposed to those defects, is predicated by the term Lord 
(bhagavan). Further, though Brahman and the jiva are connected 
with the same body, the difference in the enjoyment. and non- 
enjoyment of tbe fruit of that (connection) is declared in the hymn 


“Two birds of beautiful plumage, inseparable friends” ete., 
(Svet. IV, 6). 
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If it be asked “how is it possible, even then, to avert the 2-322 


distinctionlessness resulting from statements of formlessness and 
so on 2”, (we reply) thus: if two texts conflict, it is not meet to 
deny the significance of one of these by making it out to have an 
untrue purport, Rather is it proper to uphold both on the princi- 
ple that “(all) traditional doctrine is equal (in authority)’, by 
endowing both with true purport, Thus, the very texts which 
predicate Brahman’s connection with bodies declare his non-con- 
nection With the defects resulting therefrom. In the text “What 
ig known as &kiSa is, verily, the dispenser of names and forms; 
what is within that, that is Brahman, that is immortal, that is the 
Self, (Ch. VIU, 14, 1),” after declaring of the Supreme aka, its 
controllership of name and form, because of its identity therewith 
as transforming itself into them, it is made out that, though 
immanence in name and form is mentioned of Brahman, yet by 
the statement of non-contact therewith in (the text) “What is with: 
in,” (it follows that) for Brahman there is no identity with them, 
ag in the case of akasa, but rather the relationship only of body 
and the embodied; if, indeed, there were identity, there would be 
occasion to suspect (the presence of) the defects thereof; that, 
however, does not exist; there is no occasion for the presence of 
defects of the body in the embodied; thus is the meaning (of the 
text) explained. Following this, itis proper to understand the 
text about formlessness also in some such manner as that Brah- 
man is comparable to what is formless, that just as akasa etc., 
which are bodiless are not affected by flaws due to presence in the 
body, so also Brahman (is unaffected) and so on. 

Nor may it be objected that the texts which declare form 


should be re-interpreted in some fashion because of their opposi-- 


tion to the declarations of formlessness, which are important, on tne 
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5 gyound that, as in the example of the governor who enters a prison, 
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for Brahman"present in the body, even if it-be as controller, conse- 
quent suffering:is bound toxresult; for, the production of suffering 
by things is due to control by karma. not to the nature of things,.as 
is’seen from wife and children, cold and heat, refuse and urine caus- 
ing joy and sorrow, according to the differences in the time (of the 
experience) or the class of the object. Smrti too says “That which 
was pleasant, later’ becomes painful; what was agreeable becomes 
disagreeable; hence, nothing is essentially paintul or pleasant.” 

As for the argument that, if Brahman be:present in all-bodies, 
because of His being denoted by terms entering into injunctive 
and prohibitory statements, there may be experience of suffering 
for Him also, as a consequence of sins due to the disregard . of 
injunctions and prohibitions, necessarily attaching themselves to 
Him, that is futile, The understanding of the meaning of q 
sentence comes about quickly by relating terms like Bréhmia ete,, 
only to what is primarily known thereby, i.e. the finite selves 
related to the respective bodies, in accordance with the preponder- 
ance of well-established usage common to both Vedic and worldly 
parlance ; their function being thus fulfilled, there does not. result 
a fresh understanding of the sense of the sentence through..the 
relation of the purport ofthat very sentence indirectly to Tévara, 
who is (only) remotely understood by having regard to -what>is 
derived from éuch doctrines of Sruti as those about dévara being-the 
internal ruler of all, the controlled serving as bodies:to the internal 
ruler, and terms denoting bodies having an extended: application 
also to what is embodied. Hence, itis that in (the injunction) 
“the first is to be chanted thrice, the last thrice”, in understanding 
the sentence, the terms //7s¢ and /ust relate only to what is soonest 


understood, viz., the first and last places, not-to what ‘are under- 
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stood later, as connected with the first:or last places (in the parti- © 


cular sacrifice which is the model—the Prakrti rite—), i.e., the 
Wks beginning with “Pravo V-aj&” and “Ajabota.” 

Nor does it follow from the text about “Truth, Knowledge” 
(Taitt. U1, 1):and so on, that the form of Brahman is Knowledge 
alone ; for,.as: the form of Knowledge (is accepted) to safe-psuard 
the non-futility of that text, the attributes of omniscience ete., 
should also be admitted in the interests of the non-futility of such 
texts as “He who knows all, he who understands all (Mu. I, 1/-9),”, 

“the Lordof all, Sambhu, in the middle of akaSa (A) Silcha, ITI)”, 


and so on, since there isno difference in the revealed character 


of both kinds of texts. And there being no conflict between the 


form of Knowledge and the other attributes, there is no need io 


discriminate between the two. If the text “Truth, Knowledge” 
ete., (Taitt. II, 1), declared that Brahman is of the form of 
Knowledge alone, then, indeed, there would be opposition (between 
that and other attributes). But that is not what it says, but only 
this much, that Brahman is of the form of Knowledge; that, how- 
ever, does not conflict with ’ attibutes known from other texts. 
The attribute of “being golden” known from the statement ‘“‘a 
golden crown” does not indeed conflict with the attribute of 
“being set with gems” known by Perception. Further, the state- 
-ment that few Vedanta texts predicate the attributes of omnisci- 
ence etc.,“of Brahman, is too trifling ; the entire host of Vedanta 
texts about Brahman shows His possession of attributes. “There 
is not, indeed, any expression“ about Brahman «in the Vedanta 
from’ the'use of which’ does not result: the absence of some. defect 
or the presence of some auspicious attribute. It is well-known 
that the two-fold cheracteristics of Brahman:are: also established 


by:sages who produced:the Upabrahmanas.of the Vedanta, 
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The non-attachment of defects to Brahman, though present 
in the earth ete., is established on the strength not only of the 
declarations of His two-fold characteristics by Sruti and Smrti 
but also of the illustrations cited by Sruti. Thus (run) the illus- 
trations cited by Sruti: “Just as ‘the one akaga becomes manifold 
in jars etc., so alse the one Self is present in the many, as the Sun 
in sheets of water.’ By the first of the similes is taught imman- 
ence in all (things) as derived from texts like ‘He who stands 
within the earth” etc. Thereby is answered the objection as to 
how one super-sensible Being (can be) present in many, either 


option, the presence of the whole or of a part, having to be 


_Yejected. By the second simile it is taught that, though present 


therein, just as in the case of ak&%a so present, there is no taint of 
defects resulting therefrom. Through that is the objection 
answered as how to for that which has (the many) for its body, 
there can be no experience of defects consequent thereon. It is 
the opinion of Sruti that there is difference in respect of subjection 
to karma and the absence thereof. Nor can the (following) 
objection be raised: the Sun while not present in the water is 
understood as present there; since, however, the Supreme Self, 
is not in the same way understood as present, while not really 
present in the earth etc., but is admitted to be really present in 
the earth and so on, non-contact with defects consequent on the 
limiting adjuncts cannot hola good of Brahman, as of the Sun, 
The example ‘‘as the Sun in sheets of water’ is (cited) only to 
show the non-existence of the experience of resultant merit or 
defect, that just as the experience of increase and decrease conse- 
quent.on-the limiting adjunct, water, does not really occur to 
the Snn in the water, so too experience of merit or defect conse- 


quent on presence within the earth etc., does not oceur to 
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Brahman. This results from the harmonious understanding of the 
two illustrations. By explicating the scope of (the simile) to the 
extent (of making out) the non-presence of Brahman in the earth 
etc., as of the Sun in water, the firsi mentioned ‘simile would indeed, 
be nullified. Nor is there a rule that the illustration and what 
is illustrated should be similar in all respects; for, comparisons 
are made both in the Vedas and in worldly parlance only on the 
basis of similarity in respect of the particular quality intended. 
Thus, a section’ consisting of ten sutras beginning with “Na 
sthanata” etc., is deyoted to establish that Brahman is endowed 
with attributes, that He is the abode of faultless auspicious qua- 
lities. After that, the same is confirmed by (the process of) ob- 
jection and answer. A further section is made up of nine sUtras 
commencing with ‘“‘Prakfiaitévattvam bi pratisedhati tato bra- 
viti ca bhilyah (it is the this-muchness of the context that the text 
denies ; and it declares more)” (III, 2, 21). The doubt there is 
whether the possession of two-fold characteristics, established by 
the previous section, holds good of Brahman or not. In that 
connection arises this doubt: in the Brhadaranyaka, after stating 
of Brahman the form of the universe, sensible and supersensible, 
i,e., of earth, water, fire, air and ether, in the words “Two, verily; 
are the forms of Brahman, sensible and super-sensible’’ (Brh. Il, 
8, 1), there is the negation “then follows the teaching, not thus, 
not thus’. Does the negation so made have for its object the sen- 
sible and super-sensible forms declared of Brahman, so that what 
was said to be the form of Brahman, viz., the universe, sensible 
and super-sensible, is really not so ? Or does it refer to the declared 
thigs-muchness so that the declared form, of the nature of the uni- 
yerse, sensible and super-sensible, does not alone become the form 


of. Brahman, there being a host of other attributes as well ? 
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This isthe prima fucie view: it is undisputed that by the nega- 

tive prefix (naj) in (the sentence) ‘‘not thus, not thus,” (there is) 
denial of what is signified by the world “‘iti’” (thus); thus far, there 
is no'dispute, The term “iti” (thus) which denotes a mode, relates 
to the mode already mentioned. And whatare declared earlier 
are the two modes of Brahwan, of the form of the-worlds, sensible 
and super-sensible: Hence. it is proper (to hold) that the denial 
is of that, The repetition for the sake of comprehension, in 


thus, not thus,” is for the purpose of demonstrating, the. denial in 


not 


entirety of! the two previously mentioned. forms. Or else, the 
two-fold statement may have the purport that by one the sensible 
world is negated, and by the other, the super-sensible. world, 
That the declared this-muchness is denied, is not (a) suitable (in- 
terpretation); for, that does. not enter into the context, like the 
two. forma; further, the two-fold statement is not. purportful in 
that negation as in the denial of the two forms. 

The siddhanta, however, is thus: (the knowledge of) Brah- 
man’s being qualified by the form of the worlds, sensible.and super- 
sensible, being conveyed by Sruti itself in the earlier statment, 
and not being attainable by any other means of knowledge, .can- 
not be negated by the succeeding statement, as ‘contradiction will 
result- between. the earlier and the later, option not. being possible 
in, the case of facts, as (it is) in;the use or rejection of the sodasin 
cup» Hence, it is proper to conclude that the mode of the nature of 
the declared this-muchness, which is entertained in the intellect 
because of the earlier statment about being qualified by forms; sen- 
Sible. and super-sensibie, is here denied. 

Immediately afterwards, (the Sruti) predicates-again a host: of 


attributes.in the residual sentences “there is verily» nothing else 


Aigher than-this ‘it is: not: so:’” Then: (comes) ine name, “the truth 
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of the true. ‘Ihe senses are the true, He is the truth thereof” 
(Brh. 11, 8,6). By the first statement “It is not so,” it is said 
thata being, higher greater than this Brahman said to be within 
the range of the declared this-muchness, does not exist, thereby 
being asserted the quality of having none superior to. Him, 
Though there may be none higher than Brahman, yet, there: are 
His equals, in respect of embodiment in the sensible and super- 
sensible world, and the control of both of them, There are 
indeed, among the inhabitants of this planet, adepts in Yoga, and 
released persons, in whom is (found) as much as in Brahman the 
capacity to control both (the forms), as embodied therein. To 
remove this doubt, the sentence beginning with ‘Then the name”’ 
etc., after mentioning the name “she truth of the true’, gives the 
derivation thereof. By the term “prima” the individual souls who 
control the senses are there indicated. They are of the nature 
of the true; they are unchanging, as there is no origination of 
their form from another form; as in the case of ether and 60 on. 
Superior even to these, is Brahman, the truth, since (for Him) 
there is no origination even in the sense of the contraction and 
expansion of knowledge, as in the individual soul. Hence, though 
in Yogins and in released souls, there may be, after the blossoming 
out of knowledge, the power to control the world at that time, 
that ‘did not exist :previously when knowledge was in a state 
of contraction, Hence it is held that Brahman alone is the 


eternal controller of all the worlds, that there is no finite self equal 


‘to Him. Or else, by the entire residual sentence only the absence 


of equals is taught; the absence of superior (beings) resulis by the 

argument «@ fertiori. In this position, this is the construction of 

the first sentence. “It is not so”’—Brahman alone ie’ higher, 

greater than the sensible and super-seasible worlds, (which are) the 
3 
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correlate of the this-muchness that is negated; superior to this 
‘world, as controller (thereof), there is none other than. He. Or 
else, this (other) construction (is possible): “it is not so’—other 
than-this Brahman, who is within the range of the negation of the 
déclared this-muchness, there is no’ great being, superior to the 
World'as its controller. In both of these constructions, there 
is the merit that the word “other” in the text cannot be 
‘thought to be purportless. 

Now, this residual ‘sentence harmonises also with the position 
which negates both the forms (sensible and super-sensible). How? 
‘This is the meaning of the first sentence: 
no being higher than the two forms negated, which appears 
to be other than this Brahman. The second sentence is for the 


“it ig not so” —there is 


purpose of confirming that. By the term “‘prana’’ signifying the 
genses, sense-objects are indicated. Of the objects of know- 


ledge, in the statements, “the lump of clay exists, the pot exists, 


‘the ‘potsherd exists, dust exists’ etc., the lump of clay, the 
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potsherd etc., are variable reals, whereas Brahman is the teal that 
is constant along with whatever is known by the predication of 
existence in all those judgments. The varying (forms) are seen to 
be imposed on the constant (real), as garland, snake, a fissure in 
the ground etc., (are imposed) on the “thisness’’ of the rope. 
Hence, the variable pot etc., merely appear to be real; Brahman 
is superior to them, the final truth; this is the sense of that 
(text), 

If it be said that, since it is possible fleas to interpret the 
résidual sentences in conformity with the understanding of “thus” 
‘as referring to the two declared forms, any other mode of inter- 
pretation is unsuitable, (we reply) that it would be so, if Beahman 
could be’an object of perception in the form of existence, like the 
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“thisness’ of the rope. That, however, is not possible. Texts 
like. “His form does not stand within the reach of vision, no: one 
sees (Him) with the eye’ ete. (Katha, V, 1, 9) declare that 
Brahman, verily, is unmanifest, beyond the reach of perception: 
and other (means of knowledge). The nature of Brahman’ is 
revealed by Himself to His Worshippers, if pleased with the 
worship through the sacrifice that is meditation, based on firm 
devotion. This is uaderstood from the following statements of 
Sruti and Smrti, “This Self is not to’ be attained by discourse, 
by intelligence or by a multitude of texts; Him alone whom He 
has chosen, by him is (He) attained; to him this Self reveals 
His form” (Katha, I, 2, 28), “This (Being) is: tobe seen’ by 
supreme devotion, by no. other means whatever. Hari, and’ I; 
and Rudra and similarly other: Gods: and Asuras’ with ‘fierce 
austerities are to this day desirous to got a sight of Him.” Thus; 
devout contemplation (samradhana) is declared to. be the: means: of: 
the intuition of Brahman. 

(The realisation of) even: the lordship of the, world is not 
different from the:atiributes of knowledge and bliss, in being the: 
effect (of such meditation), Just as. there is no difference between 
their knowledge.and bliss and those.of Brahman, so’ there: comes: 
to be no difference: between. their lordship. over the world; andi 
Brahman’s lordship over the world. Hence. it is that: Lord. 
Krana by the repeated. practice, of. meditation; by unintermpted: 
concentration: for a.long period, attaining through intuition of 


Brahman, lordship similar to. His.over the world, is seen to: reveal: 


that to Arjuna in the Gita. The exhibition by, Agastya: and: 
Visvamitra, of their capacity to. drink up the ocean and. to create 
another heaven, is seen from the Puranas, Nor is,this.improbable ; 
even, in our experience, it, is seen that those who contemplate the: 


23333 

















20 


“Garuda Mantra”, attain through the meditation of Garuda, 
the distinctive-property of Garuda, that of counter-acting poison 
by, mere presence. Hence, it is but proper that some distinctive 
attribute of Brahman’s is realised by meditation on Brahman, 
It being thus settled that devout meditation is the cause of 
knowledge of Brahman, that its result is the attainment of His 
lordship and so on, it follows that because of the settled cause 
and effect not being. seen’ in perceptions like “the pot existe” 


etc., the statement “not thus, 09% thus’? denies the declared 


_this-emuchness, not the declared two-fold forms. How? The 
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lordship manifested in those who have intuited Brahman may be 
said to be of a nature similar to Brahman’s, because of the text 


“the stainless one attains absolute equality (with the Supreme),”’ 
(Mu. IfI, 1, 3), Hence, just as it has to be accepted that 
Brahman’s nature of knowledge and bliss appears in them, so His 
lordship too has to be accepted (as appearing in them), as, other- 


wise, absolute equality does not result. Verily absolute equality is 


“equality of all qualities in every detail, not merely some amount 


of similarity in respect of some one quality. Hence, since even 
in devotees of Brahman is seen the manifestation of the distinctive 
attributes—knowledge, bliss, lordship and endless other auspici- 
ous qualities, there is no room to dispute the conjunction of 
an infinitude of auspicious qualities with Brahman. Therefore, 
Brahman is certainly: of two-fold character. 

Now, if it be said that declaration of the world as of the form 
of Brahman, in ‘Two, verily, are the forms of Brahman” can 
be maintained on the (basis of the) relation of super-imposition 
between Brahman and the world, any other mode of maintaining 


Ca 


it being impossible, and that, therefore, the statement ‘‘not 


thus, not thus” is suitably understood only as negating 'the 
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super-imposed world, no (we reply), since it is possible’ to 
maintain that the world is of the form of Brahman ‘in other 
ways than by the relation of super-imposition. 
That, indeed, is as follows: the term ‘rUpa’ is indicative of 
state; not of quality. As both unity and multiplicity are predi- 
cated in “Rudra is one only.” “All, verily, is Rudra,” it stands to 
reason fo understand that what is declared of Brahman in state- 
ments like “Two are the forms of Brahman” is a multiplicity of 


states, like the multiplicity of postures of a single serpent such as 


being coiled, straight or crooked. 


Or else, let there be but difference between Brahman and 
the world; even then, (the treatment of the world) as of the 
form of Brahman—in the words “forms of Brahman’’-—is valid, 
since from the text “All this, verily, is Brahman” everything is 
related tothe form of Brahman as one genus. Though there is 
difference between luminosity and what is luminous, yet since 
they are related to the same genus, brightness (Tejastva), the 
usage “All this is of the form of brightness” is, verily, observed. 

Or else, let neither of these two positions be accepted; on 
the. first view, indeed, two defects—transtormation and inert- 
ness--may attach to Brahman; on the second view too, that 
may happen, since the world, dependent on the genus 
Brahman, is also admitted to be Brahman. Hence, on both 
views; there will be conflict with all texts predicating of Brah- 
man freedom from faults. Therefore, (the relation) isto be 
taught here, as on an earlier occasion. Earlier, indeed, in 
the .section ‘‘Améo nanivyapadesat” (II, 3, 42, et seq), it is 
declared of the class of intelligent beings, that it is an amga 
(element) of Brahman, as a particular mode of what is qualified, 


being,of the same nature as inseparable attributes like light, 
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genus, quality, and the body. ‘Let this be (true). of the class. of 
non-intelligent beings as well; itis thai which is.said.to be. a 
form of Brahman; (hence) there.is no flaw. In this way, the 
Puranic statement about things intelligent and non-intelligent 
constituting the body of Brahman (as.stated in the verse), “The: 
whole world of the nature of intelligence and. non-intelligence. is 
Without a doubt the form of the all-pervasive Teacher of the Uni- 
verse, for the reason: that the Universe is under His control,’® 
comes to have the same meaning as the text “He of whom the 
earth is the body” and so on (Brh. III, 7; 3). 

From the negation of old age etc., of Brahman in such texts 
as “By the ageing of this, that does not age,” (Cb. VIII, 1, 5), 
“Not gross, not-minute, not small, ete.” (Brh. IIT, 8, 8), the 
inference as to embodiment in the world is necessitated. Only 


if present therein, can we explain the declaration of the denial of 


the consequent defects, when there is a possibility of their being 
in Brahman. Hence, Brahman-is flawless, possessed of attributes, 
After having thue in two sections established 
jes: and connected 


related'to the world. 
of Brahman that Heis endowed with qualit: 
with the world, in the section beginning with “Param: atassettin~ 
mina-sam bandha-bheds-vyapadesebhyab: (bec 
of! bridge, measure; connection, diflerence, there:is: a. higher 


Being)” (IUl)-2; 30), it-is:shown: by statemant: of 
igher, greater than: 


prima facie view. 


and:conclusion: that there-ia no other real, h 
this Brahman: 

Further, the-section 
of emphasis)” (IIT, 3, 32) is set-forth in the t 
that the attributes, physical form etc., of Siva are true and 
eternal, not fictitious and impermanent. 
In the doubt whether Siva’s physical’form characterised by blue 


hird chapter: to prove 


This is how (it is done). 


ange ofthe mention: 


«‘Adaradalopsh (Non-omission,. because 
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throatedness ete,, and His hosts of qualities like haviag purposes 


which come true, are but imaginary or the reverse, whether | 


(consequently) any of them are to be dropped (in contemplation) 
or not, the prima facie view is (as follows). 

It is acknowledged, because of texts like “Brahma is em: 
bodied in aka,” “He who'shines in the form: of Bliss, immortal” 
and 80 on, that Siva’s physical form is of the form of Bliss. Nor 
does stoutness or thinness result for Bliss through the (the 
existence of) sides, throat, hands, fingers and so on. If that were 
admitted to happen, ‘the possession of joy as the head etc., as 
declared of Brahman that is abundance of Bliss, ‘in the Taittiriya 
Upanigad, in the words “‘of him, joy is the head, satisfaction is 
the right wing, supreme satisfaction is the left wing, Bliss is the 
body, Brahman is the tail, the support” would also be true. 
In that case, what is concluded earlier in ‘the siitra “ Priyasira- 
stvadyapraptirupacayapacayau hi bhede (having joy asthe head 
etc, do not apply ; with difference there would be increase aud 


decrease)” (III, 3.12) would be contradicted. Therefore, the 


physical form is imagined; and the collection of attributes mon-- 


tioned therewith is also imaginary, that being opposed to texts 
(teaching) absence of attributes, 

As for the siddhénta, (it iss follows). From the emphasis 
secured by. repetition.of (the qualities of) blue-throatedress, lordship 
of Uma, having purposes which come true and so on, the truth of 
the physical form and of the collection of attributes necessarily 
results. Since Sruti is authoritative, only as stated in the Sruti 
may (anything) be admitted, by those who take refuge therein. 
For the Supreme akaéa of-the nature of Bliss, change in the 
nature of inoreage and decrease is admissible; not so however, 


the possession of joy as the head and 80 on, It follows that they 
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are imaginary, since there is no means of ascertaining their 


. significance, and further, they are mentioned along with the 
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(clearly) imaginary wings, tail etc., of the (selves) of food and s0 
on. Jf it be asked, what then is the purportful repetition here, 
we reply thus: in the meditation of (the Being within) the solar 
orb, in the words “‘obeisance to the golden-armed, golden-coloured, 
Him of the form of gold, the lord of gold”’, there is repetition of the 
(idea of) lordship of Uma in different terms, %Jn the Sr¥ Rudropa- 
nigad, there is repetition of blue-throatedness in the words “‘obei~ 
sance to the blue-necked one and the blue-thruated one.” In the © 
Daharavidya, (as) in the Kaivalyopanigad, the companionship of 
Umi and the possession of three cyes are mentioned together; 
in the words “The companion of Uma, Paramefvara, the noble 
one, the three-eyed, blue-throated, gracious one” (Kaivalyopanigad 
I,-7). In the same Dabaravidya, (as) in the ‘Tailtiriya Upa- 
nigad, there is repetition (of the ideas),through the words “dark 
and tawny”, ‘“diverse-eyed”’, in the statement “the person who is 
dark and tawny, whose virility is the (apward-rising) fire, whois 
diverse-eyed” (MN, XII, 1). So, also, the re-statement in the Sanai- 
lyavidya of the qualities mentioned in the Daharavidya, such ag 
having purposes which come true and £0 on, is repetition, 

How can re:statment due to differences of $akh& (branches of 


the Veda) amount to (purportful) repetition? Where there are 








1. The word abhyaaa has been used in the present context 
to refer to such repetition as may convey significance, serve, in 
other words, as tatparya lidga. Other repetition is but re-statement 
(punar-&mnénam). In the translation, the wearisome re-itera- 
tion of the word “purportful’ is avoided, it being understood 
wherever ‘‘repetition” is used, and not any other synonymous 
word. 
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differences of $akha, re-statement is for the purpose of their being 


known by those who study the respective branches; re-statement 


‘where meditations are different, is for the purpose of having a 


knowledge of the various qualities (to be contemplated), since the 
qualities of one form of meditation cannot be understood in 
another, except by combination (upasambéra). The re-iteration 
of certain qualities even in the same S&kh& and meditation, is\ for 
the purpose of reminding (one): of the identity of meditation 
(which is) serviceable to the combination with one another of the 
qualities mentioned. . Jf it be said that re-statements which have 


thus other purposes, should not be considered as repetition, where- 


by significance may be ascertained, (the answer) is (as follows): _; 
_ Dhis is the sense of the section beginning with “Anandadayab 2-422, 


pradhanasya (Bliss and so on as belonging to the subject, have to 


be understood everywhere)” (III, 3,11): the qualities of Truth, 


Knowledge, Bliss etc , the distinctive physical form of the nature | . 


of Bliss, qualified by blue-throatedness, companionship of Uma 
and so on, since all these are included in the definition of the 
essential nature of Siva, the Supreme Brahman, they are to be 
combined in every meditation on the Supreme, since they are 
required for the purpose of attaining to Him in experience, as 
distinct.from all other deities such are Brahma, Vignu, etc. 
also established in the Priyasirastv&di section, which succeeds the 
above, that even the qualities of having purposes which come true 
and 0 ont attained by released ones) these too are to be combined 


in all meditations on the Supreme, since they are required there, 


‘on the principle that the fruit is of the same nature as the medita- 


tion. In both these, the cardinal principle of combination (of 

qualities) even where meditations are different, is only the need 

for the same. It is only on thé same principle that, though (the 
4 
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performance) of sacrifices, (the acquisition) of ‘calmnesa etc., the 
Wearing of sacred ashes, the repetition of meditations, the cessa- 
tion and non-attachment of past and future karma as the result 
of the observance of meditation throughout life, and the distinc- 
tions of path and seasons, such as those of light and soon, all 
these are mentioned only in some one meditation or other, their 
being understood in a!) meditations on the Supreme is established 
in the Saryapekea (111, 4, 26) and cther sections, by the removal 
of the special objections that arise in each case. ‘Thus, since 
qualities like having purposes which come true, though mentioned 
in one place are understood in all meditations on the Supreme, 
their re-statment in other meditations, serving no other purpose, 
Temains only as repetition capable of imparting significance. 
Hence, since by repetition emphasis is secured, physical form and 
the host of qualities are not to be omitted. 

As for the texts predicating absence of qualities, (they), correc. 
ted by texts predicating qualities, continue (authoritative) as denot- 
ing the absence of objectionable qualities; for, on the principle of 
the pad&@havantya, it is desirable to postulate that mode of settle- 
ment which would secure authoritativeness for both texts. 

The next section ‘“Upasthite’tastadvacanat (Of bim who hag 
approached Brahman; because of that being declared)” (III, 3, 40) 
is set out for the purpose of proving that Brahman attained by the 
released ones is of the nature of Siva alone, endowed with physi- 
cal form and qualified by eternal faultless attributes, that there ig 
no Brahman, free from qualities, (and) transcending that (other), 
which is attained by the released ones. This is how (it is done): the 
doubt is whether Brahman attained by the released ones is other 
than Siva or is Siva Himself. For that, there is the doubt whether 


release is the attainment of the condition of Brahman without 
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qualities or the attainment of similarity to Brahman with 
qualities. ; 

(This is) the prima facie view: hundreds of texts proclaim the 
position that the Supreme Brahman is formless and attributeless 
and that the attainment of that condition is liberation. The text 
declares with emphasis that “being Brahman alone, he attains 
Brahman (Brh. IV, 4, 6)”, “he, who knows that Supreme, Brah- 
man, verily, becomes Brahman Himself, (Mu. III, 2, 9)’ There- 
fore, Siva, endowed with form and qualities is not the Supreme 


Brahman; nor is the attainment-of equality with Him, ultimate 


release. 

But the siddhanta (is as follows): only Siva of the form 
above declared, is the Supreme Brahman; only the attainment of 
equality with Him is supreme release. Because; after the devotee 
has attained (Him) through meditation, as present within the 
small lotus (dahara pundarika) and so on, there comes about the 
manifestation of his own form, only as a consequence of which, 
there are bis enjoyments, suc) as laughing ete., which are denerib- 
ed in the texts ‘This serene being rising above the body, having 
reached the Supreme Light appears in his true form; be moves 
about there laughing, playing and enjoying, with women or vehi- 
cles or relatives (Ch. 8, 12, 3)” and so on; and further because, 
in the.text‘(the) stainless (one) attains supreme equality (Mu. Ill, 
1, 3)”, the attainment of supreme equality js declared of the 
stainless one.! ‘he manifestation of one’s own form or the des- 
truction of the impurity called afjana does not indeed exist except 


in the condition of final release. The texts that deny qualities 





1. The expression niraijana, free from aiyana, i.e., the impu- 
rity known by that name, for convenience, is translated here ag 


“(the) stainless (one)”’, 
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like’ those which declare them of Siva,- the ‘Supreme Brahman, 
have the purpose of negating objectionable qualities. The parti- 
cle ‘va’? in the texts ‘‘becoming Brahman alone, he attaing 
Brahman’’, “he who knows Brahman becomes. Brahman alone” 


(though apparently. meaning alone), in conformity with texts 


about equality here means “‘iva (like)”’; for, the “eva’’ particle ig 


’ 


seen to be used in the sense of “iva’’ in the text about sleep ‘(he) 


becomes blind, sheds tears as it were, reaches annihilation ag it 


were,” where yinagameva meaning annihilation alone, is ugea jn 
the sense of annihilation as ¢t were. Or else, this is the meaning 
of the two texts: “he attains Brahman only after obtaining Brana 
man’s nature through the expansion of knowledge;.he who knows 
the Supreme Brahman - becomes himself, capable of expansion 
through the expansion of knowledge. Thus, Brahman ig only 
(that Being that is):endowed with attributes, possessed of physical 
form, connected with the world and with. qualifications, nog 
devoid of qualifications; in the system of Srikanthacarya who has 
established qualified-non-dualism as the final conclusion, by him- 
self establishing (the above conclusion as to Brahman) in Many 
places, and by expounding that.sense through the sUtras in Several 
sections, where is the room for imagining that pure-non-dualism 
is his final view? ; 

For those who take their stand on Brahman ‘without quali- 
ties, release without any need of departure (on. the path-of light 
etc.,) is declared in the words of the aniyama and other sections, 
“for devotees of what is non-related, there is liberation even here”; 
since,’ (however) that declaration begins with the words “Some 
say’’, it is clear in every case that it is a statement of opinion 
other than (tbe author’s),.. 


And as for the conclusion in the siltra “Sastradrstyatiipadeso: 
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Vamadevavat(The instruction is. due to the insight; based on 
Scripture, as in the case of Vamadeva)” (If, 1, 81) and other such 
siltras, that the cause of release is the devotee’s contemplation of 
non-difference with Siva, that relates to imagined non-difference, 
Hence, it is that in the commentary on ‘the sutra ‘‘Prakasadivacca 
‘vaiSeayam praka$a$ca karmanyabhyasat (And there is non-diffe- 
rence as in the case of light; and the light is intuited by repeated 
theditation)” (III, 2, 24), occurring in the Prakrtaitavattva 
section, it is shown that the basis of the contemplation of identity 
with Siva is imaginary, by means of the illustration of the contem- 
plation of identity with Garuda, the basis of which is imaginary; 
(these are the words of the commentary); “The manifestation by 
Krana and others of His (Brahman’s) lordly qualities by contem- 
plation of identity with Him, is seen in the words ‘I give thee 
“celestial vision; look at my lordly Yoga (my identification with 
Tévara)’. By the repeated dontaniplation of (identity with) Brah- 
man, in Vidvamitra and Agastya (are seen) the capacity to create 
another heaven and to swallow the ocean; in (our) experience too 
(there is) the attainment of the distinctive qualities of Garuda 
by magicians, through contemplation of Garuda.” Even by 
Sudarganacarya in the “Tatparva-Samgraha,’! only this illustration 
of contemplation of identity with Brahman is cited; “Padmanabha 
is said to be the Supreme Brahman, and the Supreme Real, the 
Supreme Light, and the Supreme Tionds since delighting only in 
contemplation of Thee, he is non- -different from Thee, as the 
magician by contemplation of Garuda, is non-different from 
Garuda” (‘‘Sruti-Stikti-Mala,” verse, 42). It is reasonable to hold 
that that is the opinion of icy irdeto too, who follows him. 


1. This is the. ‘“Catur-Veda-T'atparya-Samgraha,” known as 
the “Sruti-Siikti-Mala,”.The:authar,had another name-Haradatta, 
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Now, if the commentator's vision is directed to qualified-none 
dualism and the difference of the finite self from Brahman, then 
what is said in the janm&di section (J, 1,2) and the arambhana 
section (II, 1, 15, ef seq) about Brahman of the form of existence 
being the object of such perception as the ‘‘pot exists”, fails to fit 
in (to the system): (those statements are as follows): ‘‘Material 
causality of all results for Brahman, the persistent existential 
element in all things, (as seen from the judgments) ‘the pot exists’, 
‘the cloth exists’) It is of pots etc., of the nature of clay, that 
clay is regarded as the material cause” (I, 1, 2); “if it be said that 
Just as the presence of clay is seen in (the judgement), ‘the pot is 
clay,’ the presence of Braliman is not similarly seen in (the judg- 


ment) ‘this world is Brahman’, (we reply that) the presence of 


Brahman of the form of existence is certainly seen in all, (as in the . 


judgments) ‘the pot exists’, ‘the cloth exists’ ’ (II, 1, 16). This 
statement (is made) for the purpose of giving room for the inferen- 
tial conclusion as to the illusoriness of the world (on the ground) 
that the variable pot, cloth and so on are imagined in the con- 
tinuous existent Brahman, like snakes etc., imagined in the thisness 
of the rope. Nor may it be objected that the statement is for the 
purpose of exhibiting the material causality of Brahman, that 
(purpose) alone being explicitly mentioned. If, of Brahman, 
material caasality of the variety that transforms itself into the 
effect, as non-different therefrom, were acceptable, then indeed, 
for the purpose of explaining it, perceptions like “mud pot’, ‘mud 
jar’ which make one understand the non-difference of the effect 
from the material cause, would have to be cited in illustration. 
And Brahman being the material cause of the world in that fashion, 
is not acceptable to Srikanthacarya, that (view) being refuted in 


the Prakrti section (I, 4, 23'e¢ seq.). Hence, it is proper to take 
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this as an illustration of another mode of presenting the perception 
of imagined identity, analogous to the perception “this is a serpent” 
or “this is a fissure in the ground” in the rope. 

Thus, in the Atr section (I, 2, 9 et seg), while commenting on 
the first half of the “Yada tama” hymn, (Syet. IV, 11) the word 
“tamas”, darkness, is explained by the (following) objection and 
reply, as referring to the ignorance prevalent among finite selves 
at the time of the deluge: ‘Now, if it be asked how can the 
world be of the nature of darkness, if the eternally luminous Siva, 
the Supreme Brahman exists, no, (we reply), for, what defect can 
there be in the self-luminous Siva, the witness of all? For the 
finite selves lacking bodies and sense-organs capable of apprehend- 
ing objects, which as devoid of name and form are incomprehen- 
sible, there is no apprehension of the world, through their own 
cognitive faculty, enveloped in impurity; even for the self-lumi- 
nous Siva, there is no apprehension as before (the deluge). Hence, 
the final state, of the nature of Supreme sleep, marked by the ab- 
sence of all diversity of effects, is called tamas (darkness); then 
in commenting on the latter half of the same hymn, in the Pra- 
ferti section (I, 4, 23 e¢ seg) in the words “‘the dispeller of the dark- 
ness of that period, the Supreme Prajiia, the energy of Knowledge, 
of the form of the great manifester, came forth”, there ate predi- 
cated of the Intelligence-Bnergy (Cit-Sabti) of fiva, the function 
of dispelling the darkness, of the nature of ignorance,—(whicb is) 
declared in the first half (of the hymn), (to be) of the nature of 


ignorance among the finite selves—and the function of manifesting 


objects like put, cloth, etc., to finite selves, (as seen from the 
name) the great manifester. 
In the &rambbana section, it is shown that the manifestation 


experienced in finite intellects, as “the pot appears to me’’ is of 
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the nature of Bialinan’s Intelligence, in the words;'‘If the world 
were not pervaded by Siva of the nature of existence and _intelli- 
gence, then, deprived of existence and manifestation, how could 
it be seen to exist or to appear? It would be but unreal” (II, 1, 
16), Of the happiness experienced’ by the finite self when he 
says “I am happy”, it is said in the following works of the ananda- 
maya (I, 1, 13 e¢'seg) and the abhavam Bé&dari (IV, 4, 10 et seq) 
sections, that it is of the nature of a fragment of the supreme 
Energy that is of the form of Brahman’s Bliss: “Of the self of 
Bliss, it is declared in the text “This, verily, causes delight’, that 
He is the cause of the bliss of finite selves. Only he who is full of 
Bliss himself can cause delight to others” (I, 1, 15); “Who indeed 


“could breathe, who could live, if this &kaa that is Bliss; were non- 


existent? This, verily, causes delight. He is the essences having 


obtained this essence; one becomes blissful;’ in these swords, it is 


declared of that (Cit-Sakti) that it is the object of all enjoyment; 
thus it is that the gradations in the manifestation. of Bliss, up to 
Brahman, dune to obscuration by limiting adjuncts, are declared in 
the text commencing with ‘This is one bliss of a human being’ up 
to ‘This is one bliss of Brahman’” (IV, 4, 14); all this fails to 
harmonise (with the view of difference between Brahman and the 
finité sélf), This is indeed (taught) fot the. purpose of expounding the 
non-difference of finite selves from Brahman; for, it is inconsistent 
with the view of difference, since one’s knowledge does not result 
from another's nor one’s bliss from another's bliss. 

If stith an objection be raiscd, it will be said that it is not the 
View of thé acarya that'the perdéption “the pot exists” etc., has 
for its object Brahman that is the~ ViSesya’eclement (i.e; the 
Subject of” qualities). For, in the Prakrtaitivattva section (III, 2, 


i et seq) directed to inquire into the correlate of the negation’ in 
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the text, “then the teaching ‘not thus, not thus’, ” this doubt 


is raised : “‘ now, Brahman of the form of existence that persists 


in (such perceptions as) ‘the pot exists’, ‘the cloth exists,’ etc, 


is real; other variable objects like pot etc., are negated by the 


text in the statement ‘not thus’”; then, introducing by way of reply 
the stttra “Tadavyaktamahahi (the Sruti says indeed, that itis mani: 
fest)” (III, 2, 22), the purport of that stra is explained by himself 
in the words : “ Brahman’s form is not manifested by other means 
of knowledge, such as perception. For the reason stated by 
Sruti, ‘His form does not stand within reach of vision, it is not 
perceived by the eyes’ and so on, it follows that the existence 
cognised through perception is not Brahman.” Therefore, the 
the two texts cited above from the janmadi (I, 1, 2) and the 
arambhama (II, 1, 15, et seg) sections should be related to the 
attributive element of Brahman (i.e., that aspect which is made up 
of attributes, in other words, Cit-Sakti). For, by accepting the 
transformation of that into the form of all the worlds, the suit- 
ability results of explaining by the illustration from perception 
of nou-difference. Nor may it be urged that since in the tkgati 
section (I, 1, 5, ef sey) Brahman is himself said to be existence, 
it is not proper to predicate of Him the experience of existence. 
For, it is just as reasonable to predicate existentiality of Brahman, 
though: He is Himself existence, as to predicate Knowledge and 
Blias of Him, who is himself the knower and the enjoyer. As 
for what is said of individual knowledge and enjoyment of objects 
being fragments of Brahman’s Knowledge and Bliss, that holds 
even if Brahman and the finite self are different. For, just as 
‘the distinct hearing of various individuals belongs to the ether as 
delimited by the hollow space in (different) ears or to space as 
delimited: by the cardinal points, the distinctively individual 
6 : 
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' and released’souls’” is’ explained, through the statement 
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cognitions and enjoyments may be recognised to be elements of 


. 


Brahman’s Knowledge and Bliss, as particularised by their 
respective internal organs (antahkarana). 

Now. in the abhavam Bédari section (1V, 4, 10 e¢ seq), it is 
said without reference to delimitation due to the functioning of © 
thé internal organs, that the form of the supreme goal enjoyed 
by liberated ones, is bub the replete, unlimited Bliss of Brahman. 
Phen, after praising it in the words “It is the Supreme Hnergy 
of'the form of the Supreme Primal Being, the Highest Existence, 
the Harmony of Resplendent Bliss, that, as the form of Brahman, 
is called the Supreme &kaéa, which is the means of attainment 
of the goal directly for Brahman and the released souls, in- 
directly for the rest’? (IV, 4, 14), after expanding the sense of 
indirectly for the reat,’’ in the passage beginning with the words 
‘Thus, indeed; ‘who, verily, can breathe, who can live’”’, aud 80 
on, and: ending» with the words ‘“‘the manifestationof Bliss is 
declared as of (varying) grades’, the. sense of the passage, © that 
which is the means of attainment of the goal directly for Brahman 
combat 
Bliss is present in full in Brahman and the released ones, without’ 
limitations, because of the text ‘and of the sage untormented by 
desires *.”’) Then raising the objection as to how, if the sage 
untormented by desires is a released soul, there can be a decla- 
ration of the experience by the sage untormented by desires of 
the bliss of human beings andi so on; ending up, with the ‘bliss of 
Prajapati,—which are (but) fragments of the Biiss of - Brahman, 
manifested iu varying degrees, bacause of the distinctive nature 
of limiting adjuncts—it is said in reply, “The wise one, the 
Sage untormented by. desires, is he who performs agnibotra and 
other rites, without, desires and with intellect dedicated to 


Brahman. Of that liberated one, and of Brahman, the bliss)-is 
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equal. ‘In the case of him, who, by the excellence of his ‘me 
tation’(Yoga), transcends cach stage, realising that what is" gained 
at each prior stage is little, the bliss manifested to hit at each 
stage may be compared to the bliss of human beings and ‘so on; 
‘thts ‘thére'ia no contradiction”? How is this consistent with the 
view of difference between Brahiiah and the finite selves? ‘To 
the happiness of another, not appropriated as distinctly one’s own, 
by some special act, the character of being the Supreme human 
goal to bé experienced’ cannot surely attach. 

If'this (objection) be urged, it does harmonise (we reply), 


for, it's the Supreme Energy of the form of the Transcendent 
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Bliss of ‘Siva, tie Supreme Bratman, that is acknowledged by 


the! ¢omamentator'to ‘be of the form df the whole world, intelligent 


and nontintelligent.’° Hence, from |the | non-differenéé thereof in - 


essénce from! the’ finitécdelvess thee reaulta’ bligsfulness in essence; 


and ifromnon-difference in réspect Of their qualities, of the nature 


of theirirespective’ intelligénce:enevgies, (thére resulta) bliss ii- 





ness in respect of attributes, “But to those, who, enveloped in 


impurity} ‘are’ bound in the migratory cycle, that (Supreme 


Energy) doés “not shine ‘either in itself or as non-different ‘from 


then in-réspect! of ‘esséneé or attribute : therefore, it becomes an 


objaét of ‘himan "endeavour, (only) as a fragment admitting of 


gradations, due to the limitations imposed by the special activities 


of the réspédtive internal orgins, As for liberated ones, it shines 


in all these three ways (i.e., in itself, and as pon-different from . 


them, both'in essence und in attribute), hence, impartibly and 
fully ; this is the difterence (between the two experiences). It 
(Git-Sakti) becomes the goal of man, in the form of Bliss, which 
is an‘dttiibute of Brahman and the liberated ones alike; this is 


made plain even in the present commentary, in the words “This 
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bliss. is present in full, without taint or limitations, in both 
Brahman and the released souls ”” (IV, 4, 14)... Therefore, even if 
the finite self be different from Brabman, the Bliss of Brahman 


may appropriately be the goal in respect of finite selves ; in con- 


formity with this, there is no need to suspect any flaw in the view — 


explicitly declared by the commentator as to the difference bet- 
ween Brahman and the finite selves, 

This has, indeed, been declared clearly even in the amfa sec- 
tion (II, 8, 4%, et sey). Vhere, the prima /ucie view being stated that 


, Brahman Himself, because of the influence of limiting adjuncts, 
real-or fictitious, attains the form of the finite self, as a conse: : 


quence of the refutation thereof, it is established of the finite self, . 


that ‘iti is an element of Brahman, being of the nature ofa parti- 
cular,attribute of the qualified Brahman, Four of the sutras of 


‘ » 
that section—“ Abhasa eva ca (they are but fallacious arguments)”, 


. “Adrata’ niyamat (since the unseen principle exercises no regulative 


itifluence)”, s dah seedy eigen) caivam (so alsc of the desires 


and 80 on)" and “ PradeSaditi cenna, antarbhavat (if it be said, 


because of difference ,of place, no, since they are all included i 


‘in Brahman)" (II, 8, 49—52)—are directed to the refutation of* 


prima facte view that Brahman Himself attains the nature.of: the , 


finite self by either the limitation of ignorance or. real limiting 


adjuncts. Vherefore, the. final conclusion of the acirya is; the . 


Position of qualified-non-dnalism—that Brahman is qualifled by . 


Hnergy of the form of the worlds, intelligent and non-intelligent, ; 


nof the position of pure-non-dualism—that Brahman is attribute- 


less, formless, and unrelated to the world. 


re 


' Mhough this is what appears from beginning}to end, yeb.on., 


a careful examination of the implications of the commentary, .- 


pure-non-dualism alone is (seen to be) the final conclusion. . 
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Thus the sutra ‘‘ Aniyamagsarveaam avirodhab:$abdanuméana- 3.11 


bhyam (No restriction; there being no opposition to any text. 
revealed or inferred)” (IIT, 3, 32) (favours this view). The com - 
mentary is first directed to the refutation of the prima facie’ view 
that departure’ on the path of light etc,, are to be understood only 
in those meditations like the Upako$ala Vidya where they are 
mentioued, not in other meditations, since they are not heard of 
(there). ;There is no restrictive’ principle that departure on the 
path of light ete., are (confined) only to those places where they 
are. mentioned, (They come in, rather, in all meditations on 
Brahman. Only. then is there no contradiction of the following 
druti and Smrti texts,  “ Those who know this, and those who in 
the forest meditate upon Faith and Truth, etc,” (Ch. V. 10, b; 
“ Fire, light, day, the bright half of the month” and solon (Bh. 
G., ‘VIII, 24). Then comes this commentary: “Some say,“ No 
restriction’, there is no restriction as to departure along the path 
of light etc., in the case of all devotees. Even if that be so, 
there is no contradiction of Sruti and Smrti.’ Though this 
appears to be the statement of an‘ opinion other than his own, 
yet,he says, later; ‘““Hiven to that (interpretation) there is 00 
objection, since, for devotees of that which is Non-related, there is 


no need of that (travel along the path of light)”, explaining thus 


the non objectionable nature of the other interpretation, on the 


ground of the needlessness of the departure on the path of light 
for devotees of Nirgupa Brahman, as if by a reason acceptable to 
himself ; hence, it has to be inferred that both interpretations in 


the form of two varnakas! gre recognised aa expressing his own) 





—— 


1. A varpaka is one of several interpretations of the same 
stitra, where the interpretations are fundamentally different, not 


different ways of expressing the same conclusion, 








_ position, thé first of these for the purpose (of showing that the 
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path of lightiete., is) common to all meditaticns on the ‘qualified 
Brahman} the second for theypurpose of negating its | applicability 
toymedifation.on Brahman without qualifications. 

| ‘Similarly, the other opinion is expressed even at the close! of 
the Ta dapiteh section (IV, 2; 8; etseq), This ishow that section 
(Boes),:« 

The doubt\ is whetherothe departure ‘taught in’'the prior 
section “t Samanacal asttyupakramadamrlatvam ca (equalup to the 
commencement of the departure and immortality)” (IV) 2, 7) and! 
the subsequent ‘departure ‘apply to the ‘enlightened ‘ oneror not: 


They'do not apply ; for, vattiinment..of’ Brahmanjieven /heré!:is® 
dedlated by Sruti in the case"dtithe enlightened ones;/in the words ! 


““wHén released:of’’ all desires that) entered the heart, then does” 


the-mortal. become immortal, then does-he. attain Brabman.”? 


(Brh. LV; 4, 2), (Further), modes of, departure ete., in‘ theiscase 


of the unenlightened-are declared.in the statements relating to:thé: 
mode of departure; the attainmentiof another body; enjoyment*of! 
the fruit,of karma,(while) in. that body-eo-long»as ‘the’ karma 


lasts,.and, the retuen:to.this: world; having’acquired fresh’ karmay ” 


(in the words) beginning with ‘the’ tip of his‘Heart glows,.by that 
glow,’ this selfigoes up.” \|(Brhw LV, 4, 2); and vending with! ‘So 
much for him) who desires,’? (Brh: 1V..4; 6) ; departure” of the 
enlightened ione is: then denied in- the words, “he who" does not! 
desire}-whoig desireless; free from: desires, desiring the Self, ‘with 
desires satisfied, of him the: vital aire” donot depart; Beitig Brat! 
Man he ‘attains: “Brahman” " (Brh. IV, 4, 6): °° Nor may it’ be 
objected that it is of the enlightened person that departure and 
travel along the path of light ete,, are predicated in.the following: 
texta—« Those who know. this ze ete... (Ch, Vs 10, 1), and. “going: 
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up therebyhe attains immortality.” (Katha. Vi,16),.oFor, sincé 
af the death; of the enlightened person, | the «merger ofall’ ‘subtle 
elaments,.viz.,, speech, mind, :\vitaliairin the Supretne "Divinity, 
Brahman, is | declared in: the» text,’ Of this person, dear one, 


speech is merged in. mind, mind in ‘the’ vital air, ‘the vital air in 


fire, , fire in the Supreme Divinity.” \(Ch; VI,'8, 6);'for® him there °°?” 


canbe neither. departure nor going, dependent on the * (possession 
of) the subtle elements—the senses, mind andivital air: (Again), 
since.the Supreme Brahman is everywhere, there\is no need! for 
departure or, going.,. Thus, the texts asserting: attainment of 
Brahman. eyen here, and denying departure, (prove) stronger by 
showing (their own) consistency and avoiding the inconsistency: (of 
the contrary position). In ‘conformity. with this, the! texts*about 
departure and going. should be. said: to relate to that! knower “of 
Brahman, whose object. is liberation by: degrees:, Nor:may,>it be 
said that.in the text, “of this person, dear. one” etc:, merger of 
speech and: the rest, in. the. Divinity, is: declared’ in respect ‘of 
function only, notiof their essence, since,-on the latter’ interpre= 
tation; the departure common to both! enlightened and unenlight- 
ened persons being described, merger of being in’ Brahman’ would 
result:(even) of, the speech etc., ofthe unenlightened, andit would 
not be proper to adopt'a fresh interpretation of» the expression 
“ merges” in'that case (alone). Since’the text cited occurs in 
the, context of the Sad Vidya;(\the, teaching of Keality as Exis- 
tence), (Ch. V1, 2), and the Ripa, Vidya (the teaching: about, the 
colours of elemental’ fire, water and the earth, as constitutive of 
the visible fixe, Sun, Moon and Lightning, Ch, VI, 4), the depar- 
ture. described therein relates only. to the.enlightened: person; 
further, even though of the expression ‘‘ merges" a8 related. to 


the merger in mind-and the rest, the meaning is merger of 
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is 
function alone, yet on the principle adopted in the sUtra “ Syac- 
caikasya Brahma fabdavat (different senses may hold good of the 
Same word, as of the word Brahman)” (II, 3, 4), the sense of 
merger of being is preferable, as suitable in relation to the 
Supreme Divinity. The above is the prima facie view, 
Now for the siddhanta. Though Brahman is present every- 
where, only on the attainment thereof at a particular place, is 
there release from the bonds of the body; the bodily bonds 
continue until the stage of attainment; for, from the declaration 
of the destruction of the bonds of karma only on reaching the 
abode of the Supreme Brahman, after crossing the river Viraja, 
it follows that the subtle body caused by (those bonds) continues 
to exist. Hence, the mention of the path of light etc.,.in various 
Places, is only for the purpose of the attainment of the fruit of 
release, since their mention is in connection with meditations 
Whose fruit is release, and since there is need of that (path). As 
for what is said about the inappropriateness of going, in the» case 
of the enlightened, since speech and the rest are merged in their 
being in the Supreme Divinity, that is not (true), for the reason 
that even after the falling away of the (gross) body, a subtle body 
continues for the enlightened one, that being seen on the autho- 
tity of the text about discussion with the Moon and so on. In the 
Paryanka Vidya is declared the enlightened one’s discussion with 
the Moon, on the path of the Gods; beginning with the words, 
“those, verily, who depart from this world, they all go up only to 
the Moon”, it goes on thus: ‘this: Moon is the door-way to the 
world of Heaven.. Him who answers, he (the Moon) sets free. 
He who does not answer, (the Moon) showers him down here a8 
fain. He is born here as a worm or a moth or a bird or a tiger 


ra fishor abull or a manor anything else, in various places; 
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bas 
according to his deeds and his knowledge. Him arriving, one 
asks, ‘ Who art thou?’ ‘Io him he should reply ”” etc.,. (Kauaitaki, 
I, 2). Hence, in conformity with this, the text “then the mortal 
becomes immortal’? should be interpreted to declare only im- 
minence of the attainment of immottality, not con declare 
immortality even on the cessation of connection with the body. 
Tt cannot be said that on the destruction thereof, immortality is 
declared, since the subtle body may be known to exist in some 
place ; even in enlightened ones about to depart, somewhere, & 
quality of the subtle body is, verily, seen, viz., heat; that is not 
a quality of the gross body, not being perceived elsewhere ‘(as in 
corpses, etc). 

As for what is said about the departure of the vital airs of 
the enlightened one being denied by the text “of him, the vital 
aivs do not depart’, that is not (true), What is denied there ‘is 
the departure of the primas from the embodied one, not from the 
“of him” relate to the finite self of the 


context, spoken of as one who has no desires. 


body, since the words 


Now, by the possessive “‘ of him’, the finite self is indicated 
as that which is related to the pranas, nut as the basis of ablation 
(apadaéna)'.. The ap&dana is certainly the body. There being no 
question of the departure of the prénas fromthe finite self, the 
denial thereof is inappropriate. 

If it be objected thus, no (we reply).> If a basis of abla- 
tion be needed (to complete’ the sensé), in preference’ to 
the body that is not mentioned, the finite self which “is 
mentioned as related (to the pranas) should be understood ; 


further, since of the prinas understood tobe in relation to the 
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1 ‘The basis of abiation (apadana) is that from which some-— 


thing departs. 
; § 
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} finite self, the statement of their relatedness would be unfruitful, 


the possessive which mentions bare relationship should he pre- 
ferably interpreted to connote the specific relationship of ablation, 
as in “He listens to (the singing) of the actor’ and 80 0n, 
(where the bare possessive ‘of’? means “ proceeding from i), 
That the finite self alone is the ap&dana is clear in the recension 
of one branch, the Madhyandinas; their reading is: ‘‘ Na 
tasmat prané utkramanti, (from him, the pranas do not depart)’. 
Wor is there the fault of denying what there is no possibility of ; 
for, there is the possibility of the pranas leaving the enlightened 
soul, even at the very moment (of death), because of texts which 
speak of the attainment of Brabman even here, as in “ He attains 
Brahman here” (Brh. IV; 4,7) and the rest. The departure 
even of the enlightened one through the (101st) artery in the head 
has also the support of Smrti; “Of those, there is one 
(artery) that goes up splitting the solar orb; by that (artery) 
passing beyond the world of Brahma, one reaches one's 
Supreme destination”  (Yajnavalkya Smfti). ‘I'hus is this sec- 
tion set out in the six siitras (IV, 2, 8 to 13), ‘‘ Tadapiteh samsara 
vyapadegat (since the state of bondage is taught, until the attain- 
ment of that)”, Sikemam pramanpata$ ca tathopalabdheb (of 
subtle form, that being seen),” “ Nopa mardenatah (hence, not 
at destruction), ‘“ Asyaivacopapattertisma (heat is consistent only 
witb that),” “ Pratisedaditi cenna Sarfrat spasto hyekesam (if it 
be objected on the ground of denial, no, from the embodied one; 
it is indeed clear in the reading of some),” “Smaryateca (this is - 
also supported by Smfti).” : 
By having thus established departure and going in the case 
of those who meditate on Brahman, the attainment of Brahman 


here, by those who know Brahman without attributes, may be 
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taken to have been denied; it ig to remove this doubt, that the 
othe opinion mentioned at the close of the aniyama section 
(III, 3, 32), is mentioned again at the close of the present section 
algo, in the words, “Some say that for devotees of what is Non- 
related, there is liberation here, even with the falling off of the 


(gross) body, passing along the path of light etc., not being 


obligatory (on all)” (IV, 2, 18). 


This is the opinion of the acarya who holds the above view: 
the statement “of him, the vital airs,” etc., is made after finish- 
ing with the unenlightened one in the words ‘“‘So much for him 
who desires ” and undertaking to say something different about 
the enlightened one, in the words “ Now, as for him who does 
not desire ” and so on ; it would appear that in consistency with 
the implication of that. undertaking to declare something special 
about, the enlightened one, that sentence should deny the depar- 
ture of the vital airs from the very apadana from which they are 
declared to depart previously in the case of the unenlightened one. 
The departure of the vital airs of the unenlightened one has been 
declared previously, as (taking place) only from the body $ “ that 
departing, the vital air departs therewith ; the vital air departing, 
the senses depart therewith ” (Brh.IV; 4. 2), The departure of 
the vital airs and the senses is said to occur from the very plave 
whence the finite self is said to depart; thue ends the description of 
departure along with the finite self. There is no diepute about the 
departure of the finite self being said to be from the body alone. 
Since, thus, the text “of him, the vital airs’? etc., is most suitably 
understood as denying departure from the body as apadana, for what 
reagon should this be abandoned? It cannot be said that while in 
conformity with the principles (of interpretation), the finite self 


alone which is mentioned in connection with the vital aits may be 
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‘understood as the Apadana, the postulation of some other apsdéna, 






nt to the mind, is unwarranted; for, of the body men- 





he mind), ““ Prajapati gave 2 horse, to (the god) Varuna; he 
ir obtained that deity (i.c., he caught the disease of that name); 
he suffered much; he thought of a sacrifice to Varuna, on four 


[petisinentls £ he performed that sacriftcer; thereby , he was relieved 





\e suifering caused by the bonds of Varuna (the disease).” 

¥ mn the drifé of this introductory passage, it would appear to 
“Che that the performance of» sacrificé’ to Varuna on four pot- 
shetds ig about to be enjoined on him who makes a gift of a 


hored “What follows; however, i “ He who accepts 2 horse, 





catches hold of the disease,—Varuna ; as many horses as he 
“ Aeespts, $0 many sacrifices should he offer to Varufia on four 
~ potshérds (for each sacrifice).” In this injunctive text, directly 
“presctibing the gacrificer, though thére is the expression “he who 
“accepts a horse,” if is nob thought that the duty to Bactifice 
Belongs to Him Who accépts. What more should be gaid to show 
that rere, in the absence (even) of a text mentioning the finite 
““gelf ae the apadana, the postulation ét that as the basis, merely 


on principles {of interpretation) is not to be thought of? Nor (is 


what we hear later is only this much: “Being put Brahman 


“the postulation necessary) in view of the later context. For, 


he attains Brahman. On this there is the verse: when all’ the 
desives that entered the heart are resolved, then, the mortal 
‘becomes immortals (evea) here he attains Brahman”; ~ Just’ a8 
‘the slough of a serpent lies dead and cast-off on the ant-hill, 80 
also the body lies. Then, this bodiless immortal spirit is nothing 
but Brahman Himself, nothing but light’ (Brh. IV, 4,6 & 7). 


3: 3 ' Ae 
Be Since the first of these texts teaches the manifestation of the 


a5 
ever present Brahman’s being in the enlightened one, since, (conge- 
quently) there is’ no need of his going (al!ing'a path) in order ‘to 
reach a special ‘place, thé departure of the vital air, helpful’in 
such’ going, is not’ needed’; hence, the adoption ‘ onlyof that 
interpretation denying its depatture from the body as’ apa- 
d&na‘is sitisfactory; ‘nob the acceptance’ of! the tneaning Of the 9°! 
non'sépkration of thé sénses” from’ the finite ‘self. Nor 


may it be Said that sinee the text 


2 


“He attains Brabman’ 
teaches distinction between Brahman and the enlightened one, as 
between what is aftained and him who attains, the’ text’ cannot 
méan manifestation of Brahman, that, therefore, ‘the particle eve 
(ineaning alone) should be consttued in the sense of iva (meaning 
like), and that this is’ thé sense to be taken ---that (the enlightened 
one) by the’ ékpansion of knowledge, becoming lixe Brahman, 
reaches Brahman. (For), of the word “apyeti” the sense is not” 
reaching, but merger. Merger is but the manifestation of the 
identity in the pure subtle furm, after abandoning the gross form 
qualified by vital air, the senses and the mind. Hven where (ners 
may be the sense of attainment, what is meant thereby turns out 


to be but the manifestation of identity. In the ‘Brhadaranyaka 


‘itself, after the following hymns are given out, “Lead me from 


the unreal to the real: lead me from the darkness to light: 


lead mefrom death to immortality :’’, there is this Brahmana 


‘Gominenting on the three hymns: “ When he says, ‘lead me‘ 


from the real to the mareal the unreal verily is death, the real 
is immortality ; ‘lead me frou death to immortality, make me 
immortal’ is verily what he eee ; (when he says) ‘ lead me from 
darkness to ligb, darkness verily is death, light is immortality, ‘lead 
me from death to immortality, arale me immortal,’ is verily what 


he says ;(when he says), ‘lead me from death to immortality’, there 
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is nothing in it, hidden as it were ” (Brh, I, 3, 27). In this com- 
mentary, the word gamaya (lead) signifying attainment, is inter- 
preted in the sense of the attainment of identity. It is determined 
therefrom that words signifying attainmentin texts of similar 
import connote the manifestation of identity. 


Similarly, it is quite clear fthat the second text too in the 


form of a yerse is, best understood as negating that departure 


which has the body as the apadana. Nor, on the principle that 
the present tense may be used in the close proximity of what is 
to happen, may the word ‘‘here ” in ‘‘ he attains Brahman here” 
be interpreted as merely eulogistic, indicating the early attain- 
ment of Brahman ; for, the acceptance of the primary sense alone 
ig preferable. The understanding of the game sense is favoured 
by the third text too which compares the body abandoned by the 
enlightened one to the slough on the ant-hill, cast off by the serpent 
that has not left the ant-hill. The fourth text which predicates 
of the enlightened liberated one who has abandoned the body, the 
nature of Brahman, the cause of all life, and to show its suita- 
bility, declares (of nim) the form of pure knowledge, in the words 
“nothing but light,” is favourable only to that sense. Hence, it 
is not proper to give up the natural sense of the text “of him, 
the yital airs do not depart”, even in conformity with the rest of 
the context. ‘ 

Now, in the Méadhyandina recension, in the place of the text 
cited, the reading ‘‘ from him the pranas do not depart ” is seen. 
Hence, in conformity therewith, it is reasonable to construe the 
enitive ‘of him” in the Kanva reading, which expresses relation- 
ship ‘in general, as terminating in a special relationship 
of the form of ablation. Thus, though in the first text, 
there is not gained for the enlightened one, on the death of the 
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(gross) body, the mention of. anything special, as compared with 
the unenlightened one, yet by the later declaration of the attain- 
ment of Brahman, there is obtained the mention of a special 
feature ; hence, the promise to declare something distinctive must 
be understood to relate only tothis. If this be urged, not 80 
(we reply), for, after the text “from him the pramas do not 
depart ”, it is said of them, in the werd, “ they remain even here” 
that they are merged even here, so as to accord with fhe sense of 
the verse “he attains Brahman here”: in conformity with this, 
the expression “from him” should be construed as referring to the 
body, figuratively on account of the non-difference of the body 
and the embodied. Hence it is that in the questions of Artabhaga, 
to the question “‘ when the person dies, do the vital airs depart 
from him or not ?,” there is the reply, ‘““‘ No’, said Yajniavalkya, 
‘they remain even here. He swells, he is filled with wind ; bemg 
filled with the wind, he lies dead,’” (Brh. III, 2, 11); ibis seen there 
that of the apadana of the Vital airs, there is mention of the 
physical characteristic of being bloated like a pair of bellows 
distended with air. 

Now, Artabhaga’s question and the answer (thereto) do not 
relate to the enlightened one, since that would conflict with the 
(tenour of the) later context. In that context, indeed, to this 
fresh question of Artabhaga’s, “ when of the dead person, speech 
merges in fire, the vital air in air, the eyes in the Sun, the ears 
in the cardinal directions, the body in the earth, the soulin the 
ether, the hairs on the body in medicinal herbs, the hairs on the 
head in the trees, blood and semen in water, where then is the 
person?” through the secret discourse of Artabhiga and Yéjia- 
valkya, it is declared that Karma, of the nature of merit and 


demerit, is deter ined on as the abode (of the person), as the later 
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text itself, proclaims to that effect. It is there declared: “ They 


two going ont, discussed, it. .What they said, it is but Karma that 


they said. What they praised, it is but Karma that they praised. 


By, meritorious deeds one becouecs meritorious, sinfal by sinful 
deeds”, Nor may it be said that in earlier statements “he in 
turn conquers death ” (Brh, I1I, 2, 10), the crossing of sansara 
(bondage). is declared,. and that therefrom itis ascertained that 
the denial of departure applies to the enlightened one. _ For, it is 
after the mentioa, in the words “ fire, verily, is death, that is the 
food of the waters’, of the meditation on fire asthe food of the 
waters, that it is declared a8 the fruit thereof “‘ (he) in turn wards 
off, untimely death”. Hence, asa ovasequence | of (the medita- 
tion oa) the conque:t of fire, there is the conquest of untimely 
death, not the ,crossing of bondage. Hence, singe of that text 
too the gubject isthe unenlightened one, and since for the unen- 
lightened one, the departure, of tho vital airs from the body, must 
negessarily happen, the denial of departure from the finite self 
alone, should ;be understood as the sense of that (text). For this 
reagon too, it is so: in the earlier text '‘ when this person dies”’. > 
by the general name ‘“nerson”’ the finite self alone is referred to a6 
that from which the yital airs depart. Nor may it be objected that 
the reference of the term “ person ig to the body ; for, in the 
later portion (beginning with) ‘‘when of this person speech merges 
in fire”’ and go on, there is a separate mention of the body, a8 
Telated to the person of the context, in the words “ the body 
(merges) in the earth ’”’ (Brh. IIT, 1, 18). Nor may it be said 
that the self too is separately mentioned, in the words “the. self 
{metges).in the ether”; for, there, asin “ananda itmé, Bliss is the 
Ghat, portion” (Taitt, II, 5), there, is scope for the vexpieseion 


“AEA”, to refer to the heart, as the central organ, . ; 





ay 


Thus, if it be said that by ‘figurative use, (based on) non-diffe- 3°1272 
rence of the body and the embodied, the third personal ‘pronoun 
in ‘‘ He swells” should be construed as referring: to the body, nob 
so; for, because of the lack of occasion for the separation. of 
pranas from the finite self, in the case of the unenlightened one; 
the denial there ‘becomes*improper ; it must (hence)-be necessarily 
said that‘the question and answer relate tothe enlightened, one: 

Now; since from the earlier and later questions and answers 3:1275 
referringto the unenlightened .one, .it must. necessarily be .said 
that similar questions and answers also refer to,the unenlightened 
ove; the occasion for the separation of the primas, from ; the 
finite’sélf must somehow: be understood; if (this) be said, -no «(we 
reply), since by the mere proximity of question and answer, relat- 
ing to the unenlightened. one, itis not possible to counteract) the 
characteristic marks (indicating) the subject (to be) the: enlight 
ened'one. In the series of Artabhiga’s questions, the first. ques: 
tion is‘ What is graha ? Whatvis atigraha?”. The second is “ It-is 
a fact that all this isfood to Death; which is the deity whose food 
is Death ?”. ‘When this person dies, do his pranas; depart 
from him, or do they not?” is the third, ‘‘ When this:person diés; 
what isit that does not leave him?” is the fourth. ‘The fifth is 
‘When of this dead» person, speech merges’ in‘fire ”. and 80: on. 
These questions «not relating to the same topic, there doss' not 
result any Unity of context. Even so, since the questions from 
the third onwards have one topic, as ranging round the ‘history of 
the dead person, of the third question too, as of the fourth and 
fifth, because of the strength of their proximity, it may validly be 
said that the topic is the unenlightened one. If thistbe said, ‘it is 


anéwered (thus): by Aévala and others, filled with envy and “en- 


winx 


gaging in a disputation with Yajiavalkya with a desite to defeat 
9 i 
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vSi5 im veiled questions are put, for thé most part, with a view is 





humble him, as not sufficiently quick-witted.. For instance, the 
first question put by’ Artabhaga ‘ What ‘is graha? What s 
atigraha?”’ seems to rélate to a sacrificial matter ; since it Occurs 
however, in the midst of @ discussion concerning. the soul, the 
réply, taking cognisance of the crookedness of the questioner, stateg 
that the breath, speech, the tongue, the eye, the ear, the mind, 
the arms and the skin are grahas, and that the down-going vita) 
air (apana), name, taste, form, sound, desire, action and. touch are 
atigrahas. Similarly by Lahyayani is put the question ‘Where 
did the Parikgitas go ?”, making use of the little understood wor 
‘“Parikgita ”. The reply given by Yajnavalkya, ‘where the horge- 
axdtifioats went’’, is but explicatory of the sense of that word, 
So too, envy is plainly expressed in the very tone of these Words of 
Garg!, “Just as a warrior of the Kasis or the Vaidehas may stand, 
having strung his unstrung bow, and with two foe-terrifying 
shafts in hand, even so do I present’ myself before thee with two 
questions; do thou answer them” (Brh. IIT, 8, 2). Thus, the 
proximity of the third question to the*fourth and fifth which trea, 
of the unenlightened one, being capable of explanation as serving 
to generate the confusion’ that all three relate to the same topic, 
cannot serve to conclude the sense (of the question); much less 
(can it so-serve), since a different construction may be set up (for 
-thethird) in the light of the first and second questions, which 
refer to entirely different topics, viz,, graha, and atigraha, and the 
deity who feeds on Death ; least of all (is this possible) in view of 
(the proximity) being over-ruled by the characteristic mark (linga) 
in the third question, indicative of the topic referring to the en- 
lightened one ; this is the line (of criticism), Hence; travelling 


on the path of light etc., preceded by departure, established only 
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in the case.of devotion'to Saguna Brahman, i8 not common. also 
to'the ‘knowledge of the pure Brahman. In the interpretation of 
the siitras in this view, it will be seen that it is the method shown 


in the Samkara Bhaaya that is acceptable to the Scarya. . 


Reie 


So,:too, at the close of the section “ Arciradina tatprathiteh 5:13 


(On, the path of light ete,; that being well-known)” (IV, 3, 1) 


this other opinion is set out. That section (runs), thus: to the 


enlightened one, who has departed by the artery in the head, does . 


the attainment of Brahman (come about) only by the path of light 
or by any other path ? 


In this doubt, this is the prima facie view : thare is attainment 3.131 


of Brahman even by/other paths. The stages of the path, such 
as the palates, the organ hanging down between them, the root of 
the hair, and the halves of the skull, mentioned in the (following) 
words of the Vyahrti Vidya, “That which hangs down between 
the two palates in the form of\a nipple, that is the birth-place of 
Indra, where the root of the hair splits up, dividing the two halves 
of the skull”. (Taitt. 1,6), these do not indeed find mention in 
the path of light etc. In the Saibya-pragna in the words “ He is 
led up to the world of Brahman by the simans ” (Prasna,., V5), 
the property of conveying to the world of Brahman is declared of 
the simans studied in the Sama Veda.In the words of the Dahara 
Vidya, “ when the (person) departs from this body, -then by the 
very rays he goes up (Ch. VIII, 6, 5),’’ the property of conveying 
is declared of the Sun’s rays alone, to the exclusion: of all else. 
Similarly, from. the text (indicative) of speed, “ when his mind is 


failing, (even then) does he reach the Sun” (Ch. VIII, 6, 5), there 


ig absence of mention of prior stages like light etc., for the attain- 


-ment of the Sun. Hence, the attainment of .Brabman (is) by, the 


respective paths established according to differences of topic and 
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‘Sun‘as ‘Suvah”, are but the stages’on the path of light ete. 
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the‘mode of meditation, not the’ path of light ete:, alone. 

Now>for:the siddhanta : itis well known that the path of light; 
ete., is éommon’to all modes of meditation, (It is:said), in the 
Chandogya“Those'who know thus, and those whoin‘the forest 
ieditate)\witb faith and austerity”? (Ch., V, 10, 1); 60:too in 
the Bfhadaranyaka, ‘And-they who in the forest meditate: with 
faith and truth’ (Brh. VI, 2, 15). 

Now, it'may be said°thatthe reference to devotees here, as 
‘those who meditate”, may relate to those modes of meditation, 
where no path whatever is mentioned. This would be so, if the 
identity of the paths could not be established; but that can be 
phown. “That which is described in the Vyahrti Vidya as rising 
above the halves of the skull, the region of the root of ‘the: hair, 
passing up through the nipple-shaped organ, the seat of Indra,— 
‘Who ig either the finite self or Parame$vara—that is but departure 
‘through the artery in the head. What are referred to later. as 
Fire ete, ‘°in Fire; as Bhih, he rests, in Air, as Bhuvah, in: the 
The 


statement of*resting in Fire'and soon, is in the view ‘that there:is 


rest/in- (each of) these for some time. Inithe Vyabrti Vidya, since 


there'is meditation of the three vyabrtis, Agnivand the rest, as of 
the fourth (vyahrti) Brahman, called Mahab, the statement of rest 
in’ their worlds, on the strength of this, is proper. 

“Tn the statement, ‘He is led’ up by the siman verses to the 
Brahma world”” (Praéna. V, 5), it is proclaimed of the s&aman 
Verses constituting the third of the three moments of the three- 


fold pranava, an ‘accessory to meditation, that as accessories: +o 


“Meditation they possess the capacity ‘to lead up to Brahman, not 


88 constituting a path ; for, meditation with the prapava of three 


“Moments is prescribed in the words, “* Again, he who meditates on 
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this:syHable 4UMiof three moments, on the Highest person etc,” 
(Prasna: V,.5), after the mention of the meditation effected, with: 
Prafava of one and. two moments; and the three moments. are 
taught to be of the nature of the Rk, Yajus and Saman. 

The exclusion, in’ the statement ‘‘ Then, by the very same 
rays’’ etc., ‘mentions the exclusion of the non-conjunction, of 
attainment with that for (the attainment of). which the:rays,,are 
prescribed’ (as:paths); not the exclusion of light etc.,, for, of the 
game sentence, there cannot be the sense both of -leadingsup by 
the rays, and the exclusion ofall other (paths). 

The statement (indicative) of speed which is justifiable, in com, 
parison with the (long and tortuous) path of the Fathers, does 
not’ exclude the earlier stages. Nor is there intended.any other 
path ‘for the enlightened: ones, having this (the Sun) as -the,final 
stage. ‘Thus from the exposition of the one-ness of. all paths, it 
followa’that it ismot’ proper to over-ride. the:genera], statement of 
the’ Pafidagni Vidys, which is supported. by. the principle -of 
parsimony. i A } irf 

In order to remove the'doubt that because of this demonstra: 
tion of the path of light etc., being applicable to all meditations of 
Brahman, there may follow the denial of the attainment. of Brah- 
even for those who know Brahman without attributes, the 


man, 
(present 


contrary opinion is expressed’ even at the close of the 
section, in the words, ‘Some (say) that for thet) devotees of -the 
Non-related “there is no (path of) tight ete.,” (IV, 3, 1), On this 
view, because of the expression, “ well-known,” inthe sutra “On 
the path of light ietc., because it is well-known ”, the sutra’ has.to 
be’ understood: (as expressing) a sense valid generally: It . must 
necessarily be admitted by all that’ the sense. (of the sutra). is 
(walid) only generally; for; the path of light etc., does, not. apply to 
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those deities\up'to Hirapya-garbha, who are released gy eity trom! 
the'respective worlds they are inj« Nov may it be saiq thataate 
préscription ‘of ‘this 1s the only’ pathvis intended (to apply). exolus 
sively to human beings, who are released *through’ the practice of 
bei © meditation on the! earth; for, in the case of those Teleased after 
attaining the status of Vasu, Rudra, Aditya, and. Marut hosts,. (@ 
Status) which belongs to the devotees of Madhu Vidya, there must 
nécessarily be another path comprising the status of Vagus etc,, as 
the earlier stages; this is the view of the acérya. Thus, in whatever 


section rising or departure is established of the knower of Brahman, 


o 
lay 


© inal those places, this opinion is expressed, in order to remove 
the doubt about the applicability of the respective sections to all 
knowers of Brahman; further, in the aniyamadbikarana, that 
(opinion) is justified by (the author) himself; from these follows 
the @xcellence of the &carya’s view. Nor may non-acceptability be 
suspected from the introduction of the word “some” in every case. 
These may be explained away. for the :purpose.of showing that 
he himself here takes his stand on meditation of Brahman 
“<S with’ attributes, onot:-on | the knowledge. of Brahman with- 
out ‘attributes, (but) thereby it will not be possible to conceal the 
excellence of his view, as understood from ‘his. exposition through 
demonstration and repetition, Inthe anandamayadhikarana, the 
ody of the section is interpreted in this way: the (Self) of Bliss 
is the’Supreme Brahman; the Brahman that is the tail, the sup- 
‘port thereof is the Word—Brahman, called. prapava, which denotes 
that (othér), Then isintrodaced, .as’a different: view, with. the 
words “‘ Some say ”, “the position that the Self of Bliss is the In- 
télligence-Energy (Cit-Sakti), while Brahman that is the tail, the 
Support’ isthe Supreme ‘Brahman; (this position) -is expounded 
¥8 his'own/in the words of the. janmadi stra (1,1, 2): “ That 











indeed, which, being-praised in the; words, ‘within that)is the. Self 
composed of. Bliss,’ is demonstrated to -be characteristic of: the 
Supreme Brahman in the words ‘that is one Blise of;Brahman,* 
because of the unsurpassable supremacy resulting from. the 
repetition beginning with ‘this is the inquiry into Bliss’, that 
itself, because of abundance, is spoken of figuratively as Brahman, 
in the words ‘Bliss is Brahman’, Reyelling in the enjoyment of 
such Bliss is said to be the ,eternal contentment of Brahman’; 
thereby is shown the acarya’s method of introducing & view ac: 
ceptable to him, with the word “ some ”’,- 4 
Again, the acceptance of non-differeace in meditation bet- 3:1% 
ween Brahman and the finite self, which is’ favourable ‘to the re- 
cognition of the knowledge of Brahman without attributes is’ seen 
in the section ‘‘ Pranastathanugamat ” (I, 1, 29, et seq): - There, it 
is determined that the vital air which ig taught by Indra tobe the 
object of meditation for release, in’ the words ‘I am the vital air, 
meditate on me as the Intelligent Self,as Life, “as the Immortal ” 
(Kauagltaki IIT, 2), is the Supreme ‘Self, ‘not Indra. The siitra “Sas- 
tradratyatupadeso Vamadevavat (the teaching ‘is due to scriptural 
insight, as in the case of Vamadeva)’” (I, 1; 31) which has for’ its 
object theremoval of the doubt“ how then does Indra aay “I am‘°! 2 
the vital air, meditate on me’? is then explained in one way: 
the teaching of Indra: ‘‘ I.am the vital air’? is due tothe realisa- 
tion of the internal rulership of the Supreme Self because of the 
texts, ‘He who stands within the Self” ete:, and of the fact that 


> 


the denotation of words like ‘‘I” extends up to the Supreme Self, 
the internal ruler, because of the texts “That manifested. names 


and forms” etc, Then another 'interpretation—(viz.,) that the 


teaching is due, in the alternative, to insight arising from such 


texts as “That thou art,” which have for their object the non- 
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differerite of the Supreme Self from one’s own’ Self-—is given; 'tn 
the following’ words: ‘“‘ Or‘else, it is determined that Tndra’s 
statétient‘is of the same nature as the declaration about being 
Manu‘and the’ Sua,made in the’ realisation of’ his own all-pervasi- 
veness ‘by’ ‘Vamadeva,'who by insight into Vedantic lore, by’ medi- 
tation on the harmony of Brahman and‘ the Self, Kad attained the 
nature of Brahitian, got rid of’ the contraétion (of intellect)’ due to 
gelf-conaciOnsness entering round human and other bodies and 
sense-objects, ‘and obtained Supreme Self-consciousness “of «the 
form of the whole Universe.” 

Ttien comes. the section  “ Atmetitu upagacchanti “graha- 
yantica, (Buti.as-the: Self, they understand and teach)’ (EV, 1,-:8); 
which, raising the «doubt whether ‘the contemplation of!) non- 
difference occurring’ in! knowledge of the attributeless, (yet) does 
not occur in meditation with attributes, because ofthe difference 
between Paramegvara with qualities and the finite self, due-to their 
connection with contrary qualities, suchas all-knowingness:-and 
little- knowing:ness, seeks to show- that, though there/is empirical 
difference, yet their non-difference is to be-contemplated,: through 
insight into their essential non-difference. 

This-is How -(itiproceeds): in ‘the: doubtias to whether Brah- 
man isto be contemplated as different) from ‘one’s-own self; “or‘as 
non-different therefrom; this is the prime facie view: The medita- 
+ion‘on- Brahman’ should be: performed as different from one’s self, 
because of the demonstration of the Lord (Pati); the Supreme 
Brahman, as an: entity other than the inner self, the bound soul 
(Paéu),’ the finite self, in texts and sutras, suchas “‘Rudra, the 
Supreme !-Sage, transcending the Universe” (Svet. II1,4), ‘and 
“Bot higher, because of the mention of difference’? (II, 1,22), 
and further; becaude of the irrécbnvilability of the nature of Brah- 
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man with (that of)the finite self in /vespect of such’ quiities as 
-omniscience and so..on. 

But: (this is),the siddhanta. - Though: the: Supreme “Brahman 
called », Siva is:certainly higher than the finite elf, yet the devotee 
‘Mmeditates.theveon, in the form “I am ‘Brahman’; for contempla- 
tors ‘of,old,;-have: understood:that-as but their Self, in the words‘*I 
am verily hou, O Lord, O Divinity, Thou verily art I’s@abala 
Sruti). 

» Nor: isithis co-ordinate with the relationship’ of the body and 
the embodied. In that:case, the statement “Thou; verily, art 1” 
-would alone: be ‘appropriate, ‘since in respect of ParameSvara, des- 
‘ignated: by the word’ ““hou” there is‘the applicability of the word 
“7? limited in’ denotation-td His own body. “But the statement “I 
am, verily, Thou’? is not appropriate; for, it does not stand to reason 
ithat‘the: word “Thou” denoting Paramesyara® should apply to 

-one’s own-self which is of!-the nature of) the: body of Paramesvara 


((and is)-designated by the word “1”, ..Ttsis:indeed of -words‘‘de- 


noting the body that a capacity to extend to the embodied ‘{also) _ 


results, -not;.capacity. tos signify the body in the case of ‘ those 
(words)>-denoting-the embodied. ‘Nor may it be-said that ~both 
sentences have the same kind -‘of=sense,~the words ‘“ Thou” in 
beth: sentences denoting Paramegvara as*qualified bythe -attri- 
butes mentioned; while -the-words “I” signify the same ‘Being 
qualified bythe presence in one’sbody. ’ In-that ‘case, there re- 
sulta.the futility of the difference between-the two statements, 


constituted by the useof-the pronouns of the First and Second 


Person“ I’ and “Thou ”’—placed earlier atid later, along with 


; sane daeeeoney wand 
the,corresponding verbal forms, “asmi (am)?! and’ ‘asi (art) ’, in 


“Tvam yaham asmi, sham vai-tvam asij (I'am, verily, Thou; Thou, 


verily, art, I)”. Since, even through: one ‘statement, ‘the ‘non- 
g 
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difterence of the internal ruler of one-self from Parameévara re- 
sults, there also follows the futility of the other (statement). Nor 
do the two sentences serve the purpose of confirming the cogni- 
tion of non-diflereuce; for, there being no erroneous notion of 
difference between the interna! ruler and Paramesvara, as (there 
is) between the finite self and Paramesvara, there is no need for 
bringing about that confirmation. Hence, it is concluded that 
(the meditation) is enjoined here for the purpose of confirming the 
(sense of) non-difference by remoying the doubt as to difference 
or non-difference, through the interchange of objects (of contem- 
plation), i.e., of the non-difference of ParameSvara from one-elf, 
and the non-difference of one-self from Parameiyara. Similarly 
of the Aitareya text also “ What is I, that is He, what is He, that 
is J.” 

To the devotees who understand thus, the Supreme Brahman 
though different from them, bestows His grace by granting His 


own form. “ Phey in tupn, teach their pupils, through: (texts like) 


_ ‘That Thou art,’ that, though different, (Brahman is) of their 


own form.” Of the text ‘‘That Thou art”, the co-ordinate relation 
is not that of the body and the embodied. From .the use of the 
word “art”, it follows that therein is taught the non-difference 
of Paramesvara designated by the word ‘’ Chat”, and previously 
described and detiaed as the cause of the world and: so on, “from 
what is designated by the word‘ Thou”; ‘The word “Thou” 
refers but to the finite Self that is addressed, and does not extend 
to the internal ruler thereof ; for, references to one’s internal ruler, 
48 what is addressed, not being so well-known from one's ‘own 
e©Xpeskience or the teaching of the ancients, as tne reference to 
one’s self, the term (Thou) is not capable of denoting that “(the 


Maternal ruler), As for establishing that Paramesyara, the Sat of 





59’ Bi 
the present context, has been taught earlier to be somehow one’s 
own internal ruler, there arising no doubt as to their difference, 
the repeated teaching of that (their non-difference) is not needed. 

Nor may it be objected that what is acceptable to the commen- 
tary in the meditation of non-difference with Brahman is not real 
non-difference, but only imagined non-difference, as in the con- 
templation of non-difference with Garuda, that being cited as an 
illustration of the meditation of non-difference with Brahman, in 
the commentary on the prakrtaitavattva adhikarana (III, 2, 21 
et seq). For, the reality of non-difference is understood from the 
(following) statement in the Sastradrsti stitra (I, 1, 81) “Of him 
who had attained Brahman-hood by the contemplation of the 
harmony of Brahman and the finite self’, and the statement in 
the &tmeti tiipagacchanti section: ‘‘ Though the being contem: 
plated is a different entity (from the devotees, yet) the Supreme 
Brahman bestows His grace on the devotee conferring on them 
His own form’ ” (IV, 1, 8). If non-difference were not real, the de- 
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claration of an actual attainment thereof would not be appropriate. 


The clause “though the being contemplated is a different entity” 
means ‘‘though empirical difference does exist” ; nor is there any 
contradiction in taking it to have the purpose of refuting, even & 
possible ground of objection. Hence, it is that in the following 
words of the commentary on the vikarayarti étitra (IV, 4, 19), it 


has been proclaimed that the contemplation of, oneself as Siva 


continues even in him who, in the world of Parama-Siva has, 


attained union with Him, after the complete extinction of merit 


and demerit, the cause of all delusion etc, ‘‘ Wandering about - 


freely in the worlds of the (celestial) rulere from Sadasiva up to, 


Brahmi, eating what he desires, taking on what forms he desires, 


rid of the desire of for human and other bodies,” functioning with 

















the. three .energies: (iccha,.jxana and -kriyé)’ uncontracted,.(he)}‘+ 


enjoys the:;splendour. of. perfect self-consciousness;, immersed in- 





the world, which is. of one: texture’-with the nature of Brahman, 
the: harmony of Sivaiwith Sakti, which abounds/in. Supreme. Bliss, 
light;and: power... Thus it is that. his perfect. self- consciousness, .. | 
as.ensouling: the entire world of enjoyer and enjoyment, iederived.,, 
from-.the.text. ‘I am: the food,:I am the-food, I am'thei:food,. 

T am the eater ofthe food, 1am: the eater of thé food, TI sam 
the éateriof the» food’ (Taitt.. IJ, 10).” (It maybe said: 
that) identification. in consciousness with the Supreme Beings. 
which,(as present )in ~all bodies, directs all» enjoymentand: 
enjoyers as (His) body, may: come about of itself withoutistanding. 
in‘need of the contemplation of non-difference with Siva ; for, by: 
théexpansion of the Intelligence of him ‘who: has’‘attained ‘union 
with Siva, the capacity to'direct ‘the world, present in the Being 
that pervades thie Universe, is not aroused; (further), im the com- 
mentary on “ AdantateScavyatirekah (And non-diflerence’ becanse~ 
of 'non-pervasiveness) ’” (II, 3,748) and other sUitras, ‘there is shown’ 
in him'the existence only of this kind of perfect’ self-consciousness: - 
Though (this beso), yetit is not what is intended’‘in the commen-** 
taty on (this) siitra;’ the ' perfect gelf-consciousness' ‘is ‘rather’! ofo 
Brahtian alone, as determined by the force of the~ qualifiektion 
applied to that /self-¢onsciousness, viz, “ immersed ‘in the ‘“world® 
which is of one texture with the nature of the Supreme Brahman?" 
What is stated’ there of the world’ is but its inclusion: in’ thenature> 
of Brahman, not its‘béing His body. Of the’ liberated'one,"con~: 
firmed inthe contemplation of identity with Siva, the continuance ® 
of that (consciousness) i is declared till the falling off of ‘the! bodys: 
even at the time whén he sings as hS* pleases,’ (Lvamy thes foody!t 
Tam: the food: ete.). 
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The non-difference:‘of Brahman fromthe ‘finite~self-:thus 316 


shown:to:be acceptable to. him, through ‘the -commentaries! whieh: 

elucidate the contemplation of non-difference,. is‘also -showmin @ > 
somewhat indirect way in the commentary:on ‘the ailtra -“ Vadatiti 

cenna,"prajfio hi’ prakaranat (if it be-said that it is‘declaredyno; for 
thé'topic verily is of the Self)’ (1,!4,:5), occurring? inthe ‘nu~' 
manikadhikarana' (I, 4,.1—7), The primaifacie view in that section 

is that the unmanifest mentioned in the ‘Kathavalli -text--“ The’ 
Unmanifestts'higher than the great -one; the Petaon is ‘higher 
than the Unmanifest:” (Katha IIT, 11) being the pradhaua “accept 

able-tothe Samkhyas,-thé’ Samkhya -system is based on the “text 

cited. In “Jneyatvavacanicea ‘(and on account of non-mention of! 
being known)” (I, 4.4);-whioh is’ the secondary sutra directed to 

the refutation (of the above:view); there is a further‘reason ‘given 
in?*support ofthe-final view. If this:sametext! ware the’ basis of” 
the Samkhya'doctrine; then thepruperty of beings necessary” 
object of knowledge'to hi who seeks releaseishould’ have been 
declared:of the!pradhana,': which: is. acceptable: to. the Samkbyay 
which detlares:release tovresult’ from: discriminative: knowledge:of: 
the Selfj(Puruaa), from Primordial Matter (Prakrti):: ‘That is:not! 
here stated. «Hetice, it is toi be noted: thatcthe- Samkhya:: ductrine: 
is not-based on thatteat)i For,-itis not.reasonable: that inthat:: 
which is:the! basisiofoa branch.of'knowledge, there»should, be-no- 
mention.of, what is;desoribed jin, that-branch of .knowledge.. 

Now, it-does,not: happen.-that - there is ;no mention,of.; the, 
property; of having:to be known; for. tha Katha Valli. Srati,, verily,+ 
in the! hymn Soundless, touchiese/ formless; etc.” - (Katha,, IL,., 
15) decdares of the: Uninanifest (Avyakta) whichis higherthan:the . 
category:of:the Great: One (Mahat} devoid. of sound .etc.; that it is_ 
tovbecknowna,/ The sutras Vadatiti.conna’’ etc; (1, 4,15) refers, to,; 
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this fresh Samkhya doubt and serves to refuts it: In that hymn 


(Katha, IIs, 15) Parame$vara is declared, not the pradhina, the 


context being of ParameSvara alone. Inthe commentary, where, 


to show the mode of refutation, based on the context. relating to 
Parameévara a text’ from ‘the context relating to, Paramevara 
should be cited, there is cited the hymn “The wise one should 
suppress speech in the mind, siak that into sentient intellect ; 
sentience he should suppress in the Great Self and that (again) in 
the peaceful Self” (Katha, IU, 13). This is how the commentary on 
“Jf it be said that being known is declared 


that sutra (proceeds); 
touchless, formless, undecaying, 


in the later, hymn ‘ Soundless, 
tasteless, eternal, odourless, beginningless, 
the Great One, and constant, realising that, one escapes the jaws 


endless, higher than 


of Death’ (Katha, III, 15), no, (we reply), since the earlier dis- 
course is about the Prajiia alone, as seen from ‘Yacced vang manasy 
prajia, the wise one should suppress speech in the mind ate,” 
(Katha, IJ, 18)”. From the use of the word “ Prajiia”’ in that 


siltra, it’ appears as the natural sense of the words of the com- 


mentary that the present context relates to him who is referred to 
by the word ‘“Prajia” in that hymn» The finite self: desirous of 
release is referred'to in that hymn by the word “ Prajfia ”,-for, the 
injunctions as to the control of speech, mind, etc., are purportful 
only in regard to bim. The context may also relate to the Supreme 
Self, since that'is what is principally intended to be: indicated in 
(the hymn) “The Unmanifest is greater than the Great One, the 
Person is greater than the Unmanifest ; than the Person there is 
nothing higher, He is the goal, He (is) the final destination” 
(Katha, III, 11): “This being the-case, if the ‘commentator had 
not at heart the non-difference of the finite self-and Paramesvara, 


his citation of a word indicating’ the finite ‘self, where» a ‘word 
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belonging to the context (and) referring to the Supreme Self ought 
to have been cited, would be certainly unsuitable. 

Now, even thus, how can there be absence of unsuitability, 
when even by those who accept the non-difference of the finite self 
from ParameSvara, there is accepted, because of the empirical 
distinction between the two, a division among the Vedanta texts 
into those which concern the finite self and those which concern the 
Supreme Self? If (such an objection) be raised, itis met (as 
follows). 

In the Katha Valli, to the question put by Naciketas about 
the departed finite self,—in the words, “There is this doubt, ofa 
man, who is dead, some (saying) he is, others he is not; this, 1 
would know, being taught by thee. » Let this be the third of the 
poons” (Katha, I, 20),— a reply relating to the Supreme Self is 
given by Vaivasvata, in the words, “Realising through self-con- 
templation that resplendent Being, difficult to see, deeply hidden, 
located in the cave (of the heart), dwelling inthe abyss, that 
ancient oné, the wise one abandons joy and grief” (Katha, II, 12). 
It is quite certain that the question relates to the departed finite 
self, that being the conventional sense of the word “ preta ”’. 
That the question relates to the departed finite self is also made 
clear’by the words of Vaivasvata “These damsels with their 
chariots and their lutes— such ones are not obtained by mortals. 
Be waited on by these, given by ‘me. Do not ‘question about 
death, O Naciketas’’ (Katha, I, 25). (‘There are aiso the following 


grounds to support that conclusion): “Naciketas in the words “Ja 
respect of which there is this doubt, tell us what that isin the 


great hereafter ” (Katha, I, 29), again asks for the answer to the 
very question of his, which had been condemned by Vaivasvata 


as inauspicious, because of its relating to death; subsequently, 
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:Waivasvata. begins: his teaching only’ after criticising the position 
of ‘‘ some (who say) he'is not (after-death)”’,,in' the words’’“The 
other -world appearsnot to the puerile fool, dazed by the * delusion 
Jof the wealth ; believing--that there is no-world other than‘ this, 
he:repeatedly falls-into my-clutches ” (Ratha, TI, 6); and Jater on 
is-seen a-reply relating to the incidents directly connected with 
the departed finite self, in:the-verse: ‘Behold! I teach thee, 0, 
Gautama, the mysterious (/Brahuian, the-iconatant one, -as ‘also 
what becomes of the self after death. According to their “deédg 
andi according-to their knowledge, some enter into-iwombs and 
are embodied; (while) others become:immovable objects”: (Katha, 
V. 5 and‘). 
‘Similarly, it-is also: cerlain: that--the: reply beginning » with, 
* That, difficult-to behold ‘ietc.; relates to the! Supreme'Self ; for, 
after the question, it-is,said) by Vaivasvata: in. the words’ “ Even 
the gods have had doubts about this, of yore ; subtleris this: topic, 
not easy, to know. Ghoose-some other: boon, O- -Naciketas, press 
me not, (but), set: me.free (from granting: thisivboon)”’ (Katha, T, 
21), that, the reply to the questionirelates to a very: difficult matter, 
such as cannot, easily be stated. ..Therenpon Naciketas prays that 
only what he asked for should be explained to. him, (saying), ““O | 
Lord of Death, thou sayest that. even the gods, .varily,;have had 
doubts abdut this, ,.and that,it isnot. -easy:to :;know.. Another 
teacher of it cannot be,found equal to.thee; nor,is there anyother 
boon equal to this’’ (Kathe, I, 22). , Desiring to,test,..the firmness 
of his capacity (for the knowledge prayed for), . Vaivasvata; inithe 
words beginning with ‘‘ Choose sons and grandsons, ;;who will;live 
to bea marared, plenty. ef cattle, elephante,, gold and, horses ;,.ask 
fora wide extent of earth, and live thyself as long as thou desirest’’, 


and ending with “O! Naciketas, question not about Death ’”’ 
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declares the gain of sons etc., to’ be objects of human desire worthi- 
ier than what was questioned about. In spite of this, Naciketas, 
in words beginning with “ Fleeting (are these), O! Lord.of Death, 
they wear out the vigour of the sonses of man. All life is: ‘but 
brief. Thine alone be the chariots, thine the’ song and the dance”, 


(Katha I, 26) and ending with “ Understanding the’ pleasure of 


song and love (to be thus ephemeral), who would delight to live sse! © 


long?” (Katha, 7, 28), condemns these pleasures as of doubtful 
(permanence), though praised by (Yama) himself, and as leading to 
the diminution of the vigour of the senses, under-rates the life of 
all beings even {rom long-lived Brahina down'to a'small insect, as 


(lasting) but! for a brief period, and prays that what was questioned 


‘about should be expounded, Seeing the firmness of his capacity - 


(for the inquiry), Vaivasvata distinguishes thetwo kinds of fruit 
attaching to the goal of human endeavour, viz., beatitude and the 
accomplishment of desired objects, as the good and the pleasant + 
then, discriminating between'those two and saying that the wise one 
chooses thé good, the fool the pleasant, and so on, he praises the 
boon chosen by Naciketas; he (further) praises Naciketas, in tes- 


pect of the desire for knowledge and the strength cf renunciation 


2 helpful thereto, in the words “I hold Naciketas to be desirous of 


( 


knowledye ; desires manifold could not shake thee” (Katha, IL, 4); 
then, after refuting the doctrine that the body is the self, through 


the words “No hereafter ” etc., he declares the difficulty of ‘realis- 


“ing the Self that is to be taught, in the words «* Him even to hear 


“@f whom is not gained by many, Him, whom many, even though 


they hear, know not, he who teaches (Him) is marvel; be who 
attains Him is skilful; he who knows (Him, when) ‘instructed by 


the able, is (also) a wonder” (Katha, TI, 7). Then follow the words 


-2kePpat; difficult to behold” and so on. (The above analysis’ pro- 


9 
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vides.a further ground for holding that the reply relates to the 
Supreme Self). Thus, it being seen that toa question about) the 
finite self, a reply is given about the Supreme Self, itis inferred 
that.the non-difference of the finite self and Brahman is the view 
of the Sruti, as otherwise, there would result lack of congruity 
between question and answer. 

Now, let it) be thatthe reply relates to the Supreme Self. It 
does not stand to reason that'the question relates toithe existence 
or non-existence of the departed finite self; for, Naciketas. hag 
already. faith in its existence. Otherwise, his query “ Father, to 
whom wilt thou give me?’ prompted by the object.of remedying 
the fault of deficiency in the father’s sacrifice, his departure of his 
own will tothe world of Yama, in order to prevent the evil of 
falsehood from attaching to his father, who had said “I give thee 
unto the Lord of Death’, hig own words “like cereals the mortal 
decays, like cereals he is born again,” (Katha, IJ, 6), his asking as a 
boon for the knowledge of the fires whose fruit is heaven, these do 
not harmonise. Further, even if there be really non-difference 
between the finite and the Supreme Self, to the question about the 
existence or non-existence of the departed finite self, the reply should 
confine itself to that,— the teaching about the Supreme Self and the 
means of, attaining Him being irrelevant; for, it is. admitted even in 
the systems of those who maintain the non-difference of the finite 
self and the Supreme Self, that, to the questions relating to the 
incidents conneeted with the finite self, which occur in the question 
of Artabhaga, the Pancagni Vidy%, and so on, the answers. (too) 
Telate only to that topic. Therefore abandoning the illegitimate 
desire to establish the non-difference of the finite self and Brahman, 
because of the principle of congruity of question and answer, the 


Question andzanswer should be understood to relate ;to: the exis- 
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tence or non-existence of the released soul; for, the word “prétya” 
is seen to’bé used of the released one inthe text “na pretys 
samjiasti, when he is liberated, there is no more consciousnéss”’ 


(Brh, II, 4, 12); further, the word: ‘ preta”’ may well have the 


force of “ the released one”, i.e., he, who by béing drawn away ; 


from here (prakargena itah) has attained the destination from 
which there is no return.’ Thus, liberation being of! the nature of 
the attainment of the world of the Supreme Self, called the 
Supreme Abode, the demonstration of the Supreme Self, of the 
attainment of His Supreme A’bode, in the words, ‘‘he attains the 
end of the paths, that is thé Supreme Abode of Vignu” (Katha 
III, 9), and of the means for (that attainment) all these fitin with 
that object (#f liberation), 

If this be urged, not so, (we reply); for, even if the question 
be imagined to’ relate to the incidents connected with the liberated 
one, the unsuitability of asking for a knowledge of the. fires, 
helpful in’ procuring heaven, (remains) common (to both of ug). 
What is meant’ there by the word “,heayen” is but the world 
which is attained through the path of light etc., on the extinction 
of meérit and demerit, and which is said to be the Supreme Abode 
attained by the released one, (whose existence is) in doubt. For, 
the glories of the heavenly world are thus described:  “ In the 
heavenly world, there is no fear whatever; ‘Thou art not there; 
nor does one fear old age. Rising above both hunger and thirst, 
transcénding sorrow, one enjoys in. heaven” (Katha I, 12); then 
the' teaching of the knowledge of the fires, helpful in attaining 
(that world) is prayed for thus: ‘And Thou knowest Agni, the 
Means to heaven, O Lord of Death; teach that to me full of faith. 
(The Knowledge whereby) those whose abode will be heaven, 
attain immortality, that I ask as my second boon” (Katha I, 18) ; 
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Ii it be said that, even So, the question being about t 
‘or non-existence of the departed finite self, 


alone should be stated in the reply, 


and Vaivasvata at the close of the teaching, in’ describing- and 
praising-the fruit (thereof), specifies the fruit—the attainment of 
Heaven—as coming after the eessation of all the bonds of: samsara 
(the migratory cycle): ““ He having first thrown off the shackles of 
Death, rising above Sorrow, enloys in Heaven”? (Katha 1, 18). 
If a+ justification of the question (abcut the existence of the 
released sou!) be attempted, on the ground tbat its object is to 
strengthen the faith in the existence of released souls, originally, 
gained through the words of well-wishers, and to know further 
details (about them), then, even so may the question about the 
existénce of the departed soul be justified ; hence, it is not right to 
abandon the reference tothe existence or non existence of the- 
departed finite self, this being arrived at both by the conventional 


sense of the word “ preta ’ and the natural sense of (the words) 


“ question not about death », which occur later. Hiyen here, (in 


our experience) are seen persons who, settled in the observance of 


‘duties pertaining to the (attainment of the) other world, because 


of their faith in the words of well- wishers, still inquire a8 to what 


ig thé basis for the view that the self is but the body, and how it 


is to be refuted. In the Sastras studied by those who perform 


Vedic rites, after a dae study of the Vedas, there is seen the view 


of the self being put the body as also the basis of its refutation. 
he existence 


the existence thereof 
and that the demonstration of 


the nature of the Supreme Self and of the means of attaining Him, 


do not fit in, no (we reply), for, if the question be about the exis- 


tence or non-existence of the released one, his existence alone, 


‘should be mentioned ; the irrelevance of the demonstration (of the 


Supreme Self) is Common, therefore, even to the other view ; (for. 
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there is not, indeed, seen in the description of the path of the 
Fathers and ‘so on, relating to incidents connected’ with the de- 
parted finite self, any description of the Moon attained thereby, Or; 
the means of attaining thereto. Tf, on the ground of there being, 
im the answer) a description of the Supreme Self and the means of 
attaining to Him, it be postulated that the significance of the 
question about the existence or non-existence of the released one, 
extends up to that (attainment), then since, in the answer is seen 
the demonstration of the non-difference of the finite and the 
Supreme Self, it may, be postulated, in conformity with the natural 
sense of the word “ preta,” that the significance of the question 
about the existence or non-existence of the departed finite self 
extends up to that non-difference. There is, indeed, the demons- 
tration of that non-difference in such places as the following : 
“What is here, the same is there, what is there, the same is here. 
From death, to. death he goes, who sees any difference here ” 
(Katha. IV,.10).. Nor can it be said that difference is denied only 
as between. ParameSvara as known here in the body and as: known 
there in the solar orb etc., and not as between the finite self known 
in the body and Paramesvara that exists in the solar orb ete., for, 
there is no occasion for difference in Paramedsvara, on the ground of 
difference in place. _ So also after teaching the identity of the finite 
self and Brahman, through the hymn “The person of the size of 
the thumb” etc., (Katha. IV, 13), the error of the doubt ‘‘ how 
can there be identity of those possessed of contrary attributes 2” 
is declared by the hymn “ As certainly as water rained down on & 
lofty place flows down the slopes, even 80 does one who sees things ” 
as distinct run after them alone » (Katha. IV, 14); to those who 
perceive that there are in the finite self and Brahman distinct 


attributes opposed to their non-difference, samsara; characterised 
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by that same distinctness; continues. Thus, though'a word belong: 
ing to the context'and referring to the Supreme Self should hava 

been cited in order to indicate in the above manner that the con- 

text is one which rélates to the non-difference of the finite self and 

the Supreme (Self), not one relating to the’ finite self alone or to 

the Supreme (Self) alone, (and) though the citation of other hymns 

bearitig on the (present) topic is possible, the hymn containing 

the word Prajfia, in conformity with the words of the sUtra 

“ Prajiio hi prakaranat (the Self because of the topic)” (1) 4, 5) 

is cifed by the commentator, in the bélief that the composer of the 

sutras, though he ought to have illustrated the subject of the topic 

by-a word referring to the Supreme’Self, has (actually) illustrated 

it by Means of a word referring to that from which the subject of 
the context is fo be desired to’ be expounded as non-different., ‘Th 
acceptability of the non-difference of the finite self and ‘the 
Supreme (Self) is thus shown by an indirect statement, at the lage 
of the explanation of what is acceptable to the text and the atitra: 
So, too; in the first adbikarana’ (it is s#id as follows): The 

text “This Self is Brabman ” (Brh. 11, 5, 19), through the particle 
“this” teaches the very self, which is' known to péreeption, to be 
Brahman. Therefore, where is the doubt here? This is the prima 
facie view as to the non-commencement (of the’ istudy)iof- the 
sciénce, sét up through showing thé absence’of any doubt in ros+ 
pect of Brahman, which is accepted as thé object of the Sastra, 
In the refutation (of this view), instéad of establishing’ thw’ differs 


ence between the finite self and Brahman, like other comimentitros 


intent on the difference between thé two, lie (thus) explains. the 
doubt as finding an objéct it the dotibt as to thé signiffédnde of 
the texts (which declare the existence) of differenée and of non- 
diffeteiids : “ Wher the taxt ‘This Self is Brahinan’ and’ #6 on 
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declares this. same migratory being bound in self-consciousness to 
be Brahman, even from that, (there arises) the doubt. Brabman- 
hood, verily, isthe possession, in excess, of the grandeur of un- 
excelled knowledge, Bliss and Power, free from all disturbance by 
any evil; while finite self-hood is the condition of putting up with 
boundless suffering, in bondage to the function of entering and 
leaving various bodies suitable to the enjoyment of the fruit of the 
yariegated Karma; which, resting on the impressions of beginning- 
less ignorance, has (since). expanded. Why should there not be 
this doubt ‘ How do the texts declare one-ness of these two entities 
with mutually repellent characteristics?’”’. Thereby. is manifested 
his intention not.to deny the non-differenge of the finite self and 
Brahman, 

Why elaborate? In the commentary, itis loudly. proclaimed 
in almost.all places, that the Cit-Sakti of Brahman is non-different 
from the worlds, being of the form of all the worlds. So, too, the 
non-difference of Git-Sakti from Brahman, is loudly proclaimed 
everywhere. How.is it possible to avoid the final conclusion thus 
resulting, as to the non-difference of the finite self and Brahman ? 

Let this be go. What is said of Cit-Sakti. being of the form 
of all the worlds, that is favourable only to qualified non-dualism ; 
for, through that is reached the truth of the non-difference there- 
from eyen of the non-intelligent world of ether etc., as of the in- 
telligent world. If being of the nature of all the worlds were 
declared to be of the nature of non-difference from Cit-Sakti, in 
the case of intelligent beings, and illusory appearance thereof in 
the case of non-intelligent beings, then, indeed, would pure non- 
dualism result. It has not been so declared. Its being of the 
form of all the worlds has been established in the prakftyadhi- 
karana (I, 4, 23, e¢ seq) etc., only as transforming itself into the 
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world. Nor is there declared the non-difference of Cit-Bakti from 
“Brahman ; even if stated anywhere, it is (only) figurative. Hence 
it is that in the janmadi section (I, 1, 2), it is said, (in the follow- 
‘ing words), that the co-ordination of Bliss and Brahman in the 
Bhreu Valli is figurative. “That, indeed, which being praised in 
the words ‘within that is the Self composed of Bliss’, is 
“demonstrated to be characteristic of Supreme Brahmn, in 
the words, ‘that is one Bliss of Brahman’, because of the 
“unsurpassable’ supremacy resulting from the repetition begin- 
ning with ‘ this is the inquiry into Bliss’,—that itself, because of 
abundance, is Buoen of figuratively as Brahman, in the words 
© Bliss is Brahman’.” As for the difference between Brahman and 
Cit-Sakti, that is exhibited in many places. For instance, in the 
aksara section (I, 3, 9), in commenting on the inferential ground 
provided by the sUtra, viz., supporting (everything) up to’ (and 
inclusive of) akaéa, difference as between support “and what is 
supported is shown (to exist) between Brahman and Cit-Sakti, 
‘this (latter) being referred to by the word akaéa in the words of 
the Gargi Brahmana, ‘“‘In this akeara, O Gargt, akaésa is woven 
as warp and woof” (Brh. III, 8, il). “In the dahara section (I, 3, 
13, et seq) in the words “the ether within that issmall; what ig 
within that is to be sought” (Ch. VIII, 1,1), the difference 
between Cit-Sakti and the Supreme Brahman—which are spoken 
of as the small ether and what resides therein,—is exhibited by 
their being designated as the seat and what is seated. Though in 
the section “' Akaéo arthantaratvadi vyapadesat (Akaéa is Brahman, 
on account of the mention as another entity and so on)” (I, 3, 42, 
et seq), it is not made clear that the term akada occurring in ‘the 
Chandogya text “ What is called akada, verily, is the sustainer of 
~ name and form ; what is within that is Brahman, the Immortal, 
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the’ Self” (Ch. VIII, 14, 1); refers to Git+Saktiy yet thatv reference 
if'made clear by the following) sentence (occurring): inthe jan: 
m&diattra (1,1, 2); while commenting on: the.text “ Brahman 
éntbodiedin-akasa”’ (Taitt. I, 5); The Supreme material causa: 
lity of the resplendent.expanse of Intelligence (Cidakaéa) results 
from‘ such texts. as“ all these; beings. verily originate from the 
akaéa alone.?(Ch:-I, 9; 1); ‘what, is called skaéa:verily, ig, the 
sustainerof name and form’ (Chi:-VIII,;14, 1):and-so.on.’’., There, 
the differeticé: between! CitsSakti: ando the Supreme’ Brahmanj-= 
réferred‘to‘by the words-akasa\ and | Brahman—is: manifested: by: 
the'inéntion of the (different) qualities:of sustaining: namecand 
form}-and-being untainted *by thems: >In: the :prakttyadhikanana 
t60 (1,4; 23etiseq); while commenting, on, the. sltra, “( Parinamat 
(because: of transformation),”” (,-4;.37) introduced.to answer, the 
doubt“ how:can the’ Supreme Siva, undisturbed by even a trace 
ofvany evil, the boundless-ocean‘of. auspicious qualities,.endowed 
‘with powers: uncontracted: and eyer-realised, transcending: the 
world) function’ as the material canse of the world,,which is to be 
condemned:as the abode of ignorance, and change ?’, he exhibits 
as-follows the literal sense of that. sentence in the sutra which 
mentions the inferential ground. “The taking on of the form of 
the. world, as its material cause, is consistent in the case of Para- 
meévara, the efficient cause, though He is possessed of eternally 
pure Bliss and an unsurpassable auspicious nature ; for He trans- 
forms Himseif into the form of what is intelligent and non-intelli- — 
gent’; he then raises the doubt “ Alas! transformation, verily, is 


of the nature of a causal change; the abandonment of a prior 





form and.the obtaining of another constitute transformation. If it~ 
be asked how Paramofyara is reserved from this detrimental charac- 
cberistic etc.;” and: gives:the mysterious reply “ traneformation takes 
io dae oils 
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place in such a way that there is no taint of change in the efficient ; 
cause, though (functioning as) the material cause” thereby again 
creating the desire (thus expressed): ©“ What is this wonderful 
transformation? Weare eager to hear of it; pray expound Is 
then, after promising the reply with the words ‘* Listen, we shall 
expound ”, and explaining the “ Yads tama” hymn (Svet. IV, 18), 
he makes out that the transformation of the Supreme Brahman 
being opposed to (His) immutability takes place though His Cit- 
Sakti of the form of Prajaa,and not in his own nature; by the 
distinction thereby established between transformability and non. 
transformability, their difference is exhibited. If their non-diffe- 
rence be recognised, the changeability accepted in the case of 
Git-Sakti, should be acknowledged even of Brabman; hence an 
incurable contradiction of the conclusion about his unchangeability. 
Therefore, the non-difference of the finite self and Brahman does 
not result from the mention everywhere of Cit-Sakti (taking on) 
the form of the world: To say that that results because of some 
few characteristic marks_cited in the aniyama and other sections 
is but (evidence of) an illegitimate desire. For, it is not possible in 
the case of an interpretation condemned with the authority of the, 
to support (it) merely by showing & few 
(in reply, 


gUtras in many places, 
characteristic marks. If it be thus objected, it is said 
as follows). 

If, by the acceptance of the doctrine of the’ attributeless 
Brahman mentioned in the aniyama and other sections, there 
resulted contradiction of the proof of the doctrine of transforma- 
tion, then, indeed, would the former have to be discarded, by some 
such postulate as that it refers to an opinion other than his own. 
But there is no such contradiction (resulting) thereby. Jndeed, 


the establishment of transformation is but helpful to the doctrine 
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of illusion. Only from ‘connecting the world with Brahman as the 
transformation of the latterand from the denial of that (ie. the 
transformation) does it follow that it (the world) is an illusory 
manifestation of Brahman. Hence it is that in the text “ That 
desired ‘may T become many.’ ”, there is firat shown the evolution 
of the world fromBrahman.. In Samkara’s commentary too, after 
first showing in the bhoktrapatti section (11,1, 13,; 8) that, the 
world is a transformation of Brahman, by the denial (thereof) in 
the later arambhana, section (II, I; 14 et seq; 9), its being an illusory 
manifestation of Brahman is taught. Again; in the upssamhara 
(IJ, 1, 24; 8) and the krtsna: prasakti (1I, 1, 26;9) sections, he 
brings abont intellectual assent to the doctrine only of the world 
being 2 transformation of Brahman, by answering the objections 
that occur! (thereto).) In the following verses of the ‘Samkgepa 
Sartraka too; in conformity with the commentary (of Samara), it 
is elaborately shown of the doctrine of transformation that it is 
helpful to the-doctrine of illusion, « The disputants argue, basing 
themselves only on the doctrine of origination (Tarkika), colloca- 
tion (Buddhist), transformation and illusion, Refuting ‘the views 
of origination and collocation, the Great Sage takes up the two 
(other) views as acceptable. | Of these, taking up, at first, the 
doctrine of transformation, introducing the bhoktrapatti, sutra 
(II, 1, 12; §) in order to answer the objections thereto, he proceeds 
to preserve the empirical world, in as much as it is (# necessary) 
suxiliary to the injunctions ranging about duty and the rest. 
(Then) arriving at the doctrine of illusion which is directly accept- 
able to him, he holds to it, (but only) with an eye to the former 


~ (doctrine). The doctrine of illusion may be based on texts like 


‘vacarambhaRam ’ ete., (Ch, VI, 1, 4) only when the doctrine of 
transformation first arises (from them) ; only by getting up on the 





3.183 
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firat-etepsisat:posaibleitovise to achigher, one s,80 too, the, Sastra, 
dnirespectof/the nation of cause and.effect, -Having first declared 
‘transformation, inow iti:denies (that, ita wzecnre the junreality -of 
‘éhange.*In the Vedanta, ithe:priot ground. .of ithe: doctrine, of 
qlidsiod isthe doettine of transformation: (While) yreating.«ithus 
‘onthe dodtrine of transformation, the doctrine ofsillusion arrives 
“Ofitbele, ‘Tustas‘peoplethaviag acquired the means, obtains what 
‘the: imeans lead‘to (ie, what'they desire); so; too; -do the -Great 
‘Sage and the texts declare'the: doctrine of transformation; inorder 
+t Pédeh' to! the! dvctrine of illusion”? ~(Samkeepa Sariraka,}Chap- 
Star ETjoverses 57-=62)".!! * Havingcdeclared (the doctrine: of) trans- 
iforiviation, turoughitextsilike!: may! Tbe many, inay iTigrow: forth ’ 
(Gbi°VIT\02)3) the Sruti: thon leads:on:to the doctrine:ofillusions-in 
corder:tozdaclaracthe-mareality: ofichange:”” (Ibid, Ch. TI,;-verse-67). 
+In theicommentary of the:Acarya (Srikantha)itoo, of the perception 
ef the: pot exists: hete.s xt igoshownolthrongh the exclusioniofs the 
vréality.of the =worlddas its: Basis, thatslit ‘has another basisvof;!the 
-natire ofidehtity with the: imaterial cause » (this-ic) for the,purpose 
eoPreminding:(one) of the factithatithe:elaboration\ tof thiesdoctrine 


cofitratistormationis:in order to help»itowards the raceeptanceicof 


he doétrine ofillasion, Henee, it is but proper: (to hold) thatsthe 


proof of tradstormation is undértaken‘only-as:an gid to the accep- 
‘tance’ of the Hoctrine of illusion. ‘ Bch Odi) 
"xg for what is said of fhe Adt-declaration ofthe non-difference 
of Cit-Sakti from Brabman}’ that does not follow’}' for; the |‘state- 
‘néné thereof is sed in ‘many places. Mhus, indeed, in the Skasas- 
ERiiheat “sebtiol Gly 1528), ‘after “mentioning “the textii What is 


“the essence of this word? He gaia aaa: (and ‘so on)the-con- 


“clusion is establistied’ ‘that xkaga de-nob%elemental< iether} but 


Paramedvara ; ; then is Faised'thé doubt as’ to whatiis- the: object: of 


ay 


iusing the.word;‘.qlemental”’, in his own statement; about.“ ele- 


at + 


emmonia at beey18 ia the purpose of that (word) is Stated thus : 
S since, creatorship of all beings is frue of the “Supreme akiéa, a 


mrt fire enaqe bral 
.Aupreme material cause, (the use ot the ‘word < elemental ’ in the 


oTaTe ene 





other cas o-purposeful ”; then, the further “doubt t being raised 

ry a e t dae Ss eres 

88. to hay if Fereatorshin of all ‘bsings coal, ‘hold even. of the 
eipeser 






“yaraudte cent is given, ; 
_(Paramesvara) *. In the da 


sof the gonclusion that the small Aree brenatemea L vthe “Ghan- 


dogya text, yy Dherein i is. the Small akiga; _W . within that is to 
-.be sought | after. » _ (Ch.. Vill, Ke Dis Pai smeSvara, ,,this doubt is 
_taised : “according. to another text ‘He who rests within this. aka 
_in, the heart, controller of all, lord of all’ (Brh. Ty, fs 22) cand. £0 
520) (0 ly), He, pho, is. to, be. meditated, on as svithin =the, small ; 





4 “ai, can, pe. I Paramneéears How. then. gan. the, small “iiss, _be 





-Apid to be, min One ann the solution ‘is ‘given | thus : “even 
Taree EDS OF of, the Bihad canvas gx), Baramlgar, Ho 


oeR9 Foalden, ip, the middle of the small Siséa is to be contemplared: 
, futher, sines of, the, qualities of. Paramosvara, auch, as freedom 

from,sin.ete., connection | with the small Skids, is. declared, yeven 
the small, akasa, Ais fo. be » contemplated), a as Hig, form 0 of ‘the offul- 
sent; expanre of Jataligance,(Guambaro)” (1 8,20), Inthe 
sofastign sq Pasrettapreniddhonsdatat 7 0..25.2),<¥nutt sortama 

ae 8 s (property, 0 of), peing signified by all terms, Ca Fy 
fee of, being, of the essence of . Brahman and, being, His attribute 


Rrra i 
yo @8,0f the, form,of all aR are declared, of Oit-6 Sakti, it the 
ia following swords 30. /5 It-ollows.{rom, the authority of drat gmp 
odtihisas.,Parinas andthe >maximaiof ,the, learned, that te, gelf- 


cegntained, Supreme Energy,,.of, the form of Supreme Power in 
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the worlds, intelligent and non-intelligent, possessing “existence of 
the form of supreme wisdom and bliss, devoid of the limitations 
of space and time, becomes both the essence and the attribute of 
diva, the Supreme Brahmn. Apart from that, there does not 
come about for Brahman the possession of the properties of om- 
niscience, erences originating all, controlling all; being 
contemplated by all, bestowing grace on all, and being the cause 
of the (attainment of the) spiritual goal by all. Further, even the 
property of being designated by names indicative of supremacy 
such as, MaheSvara, Siva, Mahadeva, Rudra and so on does not 
come about.” Gimilarly in the adhyanadbikarana (III, 8, 14) too, 
there is established the non-difference of Cit-Sakti from Brahman 
in essence. So too, in the section “ Anandadayah pradhanasya 
; (Blisss and‘so on, as belonging to the subject, have to be under- 
“stood everywhere)”’ (III, 8, 11), it is made clear (1) that the host 
of qualities such as unexcelled knowledge, bliss and the rest, and 
the possession of a distinctive form qualified by blue-throatedness 
ete., (which constitute) the essential differentia of Brahman, are 
all of en to be understood in every meditation on Brahman, 
in spite of difference of topic, (2) that thereby Brahman, distinct 
from all others such as Brahmi, Vignu etc., enters into experience, 
a8 if grasped by the horns, like the lunar orb which is different 
from all other planets, asterisms and stars by its superior bright- 
ness, and that consequently, like the continuance of that luminous — 
brightness in all perception of the Moon, the “continuance of 
qualities like knowledge, bliss and the rest and of the distinctive 
form is (but) proper in all meditations of Brahman. After 
this, in the section “ Priyadirastvadyapraptirupacay@pacayau hi 
bhede: having joy for its head and so on are not established, 


because of increase and decrease consequent on “difference (111, 8, 





79 
12),” the doubt is raised whether in the understanding of the 
unesurpassable knowledge well-known to bea characteristic of 
Brahman, from such textsas “along with the Intelligent Brah- 


man” (Taitt. II, 1,) and ‘‘ He who knowsall, he who understands 


all” (Mu, II, 2,7), there should be understood the secondary . 


qualities of having joy for the head etc., (which are) well-known 
from the text “ within that there is another Self, the Self of Bliss; 


joy is its head and soon” — (Taitt, IJ, 5); in the same, way as 


there is understanding of the secondary qualities of having 


purposes which come true and so on; and it is made clear (1) that 
though joy etc. are specific modes of Bliss, their being the head 
etc. is (but) imagined in the meditation for facility of compre- 
hension of the unsurpassability of Brahman’s Bliss, andis not 
real, (2) that if Brahman’s Bliss really possessed a head and so on, 
then to His form of Bliss, there would result increase and decrease 
(of the nature of) occasional stoutness and occasional thinness, (3) 
that if such modes of existence as support and what is) supported 
were real, difference would result, and (4) that consequently, those 
characteristics of knowledge and bliss, like omniscience, having 
purposes which come true, haying desires which are satisfied etc., 
which, through (their) imperishability are equal to Brahman’s 
nature, and are alao of the form of the fruit obtained by released 
ones, a8 possessing forms equal to Brahman, those alone should be 
understood in all meditation on Brahman, not the property of 
haying joy for the head and go on. 

After that, in the section ‘“Adhyanaya prayojanabhavat (for 


meditation, there being no other purpose)” (III, 8, 14), the prima 


facie view is stated tbat though in the understanding of the un- 
surpassable Bliss characteristic of Brahman, in all meditations of 


the Supreme, as stated in the expression “the Self of Bliss,” its 


3:1831 
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30 
it ing i iy a8 om eu is gaara sialic io) peciet 
four other shéaths’ consisting of food’efc., sould certainly’ ‘be 
uilderstoud, (EiBy belive wot 'iniaginaty). ~*~ Ljtiet) © neo 

@HIa ie terafSa thus) “The sheaths of foo etc.;' are’ riot to'be 
wunderatdSd; thers bain no purpose’ (served), THEY are not Wéefal 
for libatation, that bei’ secured “by ‘meditation on Siva) After 
abandoning @llélsé: What ia thie object;'thén, of the’ ihétition' ‘of 
thé’sheaths of food’ éte:?’ For the purpose of meditation’ (adhyana), 
Adhyaia is direct, reverent meditation, aud‘ reverence ‘conres from 
comprehension of stiperiority to all; the mention:of “the sheaths of 
food.ete., is for the\comprehension of that (superiority).: ) Hence, 
for the: purpose of comprebénding ‘superiority to all ‘(which-ig) 
helpful in attaining excess of ‘devotion, the sheaths of food ete, 
should be thought of a6 the determinants of superiority, even prior 
#6 the: practice of meditation, (which) should follow: the’ "excéds “of 


firm devotion! ig 


3-1883° Ww, fhe sheaths of food ete., being Spoken of as the éavés, 


“Bent f ns 


aré to be vee of not as the determinants phorély Of superiérity, 

put also as the determinants Of thie quality’ of being within, “which 
is ‘fhought of’ af the time of meditation: If if'be said, therefore; that 
liké°the meaitation of thé Brabman- Sgity"and the heart: Yotus in the 
“Dahara ¥ idya’ for the purpose Or Méditating oll BHEHata as wit 
‘End Heakitfotias sittiated in the middle of thie Brah \ 
body » the thought of the sheath of food ¢ at (aiso)‘ constant’on 
ait’ o occasions ‘of meditation, no'(we raply), ‘pecause’ of thé ntention 
the words *atiother self within’’”’in’ evéry 
Ff tiie bhéaths' of food ete. “Were non-intelhi- 
t'eiititles’of the hatine bt Yhe'body; the Vital diz, the mid HHia 
‘the iktéiicst, théh wobia they Have to be thought of, like fhe Belk - 




















82 


man-city etc., at the time of meditation; that, however, is not se}; 
they, verily, are presiding (deities) of food etc., differentiationa of 
intelligence and are of the nature of Brahma, Visnu, Rudra and 
Tévara, the beings who, in the words of the Atharvagikha “Brahma, 
Visnu, Rudra, Indra, originate from Him.”’ are declared to bave 
been created by Siva; they, again, are those who,—because ‘of 
(the words), which, after enjoining meditation on Siva thus, “ The 
cause is to be meditated upon, the Being endowed with all lordly 
powere, the Lord of all, $ambu, in the middle of the kaéa,” say 
“ Siva alone, the doer of what is aucpicious, is to be meditated on, 
abandoning all else’; are said to be excluded, because they have to 
be left cut of the meditation, in the nature of an uninterrupted 
flow of thouyht about Siva, which is to be performed by. him) who 
desiréy release. Wheneo (this conclusion)? Frow the (use of the) 
word“ Self” “tin another self within” in every hymn, and: from 
thé teaching im texts like ‘ he reaches this self consisting of food’” 
anid 40 on, about the special deities attained to, stage by stage, 
prior to the attainment, of Brahman, Thus, in order to reach 
to the contemplation of the presence. in the cave mentioned 
in the text “he who knows the one hiddenin the caye’” .(Taitt. 
TI; 1); and for the comprehension of the superiority resulting from 
the déseription of the cave, and whatis within that (cave), their 
contemplation. is mecessary ; for that reason alone, in texts. like 
‘this self consisting of food” etc., it is declared of those .who 
attain the fruit mentioned in the text “he whu' knows Brahman 
attains the highest”, that, as the fruit of meditation om them 
(Brahmi etc;,) there is attainment of them (Brahma etes); though 
thiw be so, the supericrity resulting from the description of the 
cave-and what is within the cave;! like the supdriority resulting 

1 The Samskri expression ‘‘guha tadyat bhava vatyanant ” 

i 
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rom stories of the destruction of the Tripura and so on, should 
“be understood only prior to the commencement of the meditation. 
Though the contemplation of these, which are helpful in the con- 
templation of the presence within the cave, should be performed 
every day, yet that contemplation should be performed even prior 
to the commencement of the contemplation of Siva, each earlier 
stage being abandoned stop by step in the order of its attainment ; 
(this is 80) because of tho injunction to abandon in “ abandoning 
all else’; because the absorption of each earlier stage step by step 
in the later one is well-known in the Sa'va Agamas, and because in 
the chapter on meditation in the Yoga Yajnavalkya, after pres- 
‘eribing meditation step by step on Brahma and the rest, it is said 
inthe same tenour, ‘°O Gargi, this is said by the excellent ones 
among those who know Brahman ; absorbing the various effected 
foring euch as Brahma and she rest in their respective causes, with 
mind concentred, the self is to be united to Paramegvara.”’ Thus, 


at the time of commencement of the meditation on Siva, only that 





has been translated as ‘the description of the cave and what is 


within the cave’. Tbe expression tadvat, i.e., guhavat, may 
mean either what possesses the cave, i.e, what is within it (as 
here understood) or what is Zhe the cave; in the latter‘case the 
réferencé would be tothe sheaths of food; breath, mind, and 
knowledge which are the cave as it were, within which is: the 
supreme akada, the seat of Brahman; on the former interpretation 
the teference would be to the Supreme Being. The reason for 
preferring this interpretation is the comparison of the-description 
of the cave etc., to the story of the destruction of Tripura. » Here 
Tripura samharagam is comparable to the guha; the sambaravan 


is the Supreme Being; 4 similar interpretation for guhavat seems, 


therefore, more suitable. 


83 


meditation is to be performed (which is) of the form of a stream’ 
of consciousness having Siva alone for its object; this shouldy be! 
preceded by meditation step by step on what are described “as of 

the form of the cave and are referred to as the sheaths ‘of food, 

vital air, mind, knowledge, i.e, Brahma, Vishnu, Rudra, Iévara [or 

Brahma, Visna, Rudra, TSvara and Sada@éiva, interpreting what is 

-underetood by the term “sheath of knowledge”’ and ‘the ‘term 

“Indra” of the Atharvasikha passage ‘‘ Brahma, Visnu, Rudra, 
Indra” etc., as referring to two—lévara and Sadasiva—in 
conformity with the Siva Agamas, the Yoga Yajfavalkya ete.) ; 

and there should have been contemplation of the absorption of 

each earlier onein the later, and of Sadasiva in the Supreme’ 
akaéa, (which is) of ‘the natare of the seat of Siva. Atthe time 

of meditation on Siva, His being in the sheath of food ete., is not 

to be meditated on. 

Nowy if this’ be’so, even the companionship of Uma may not s-183s1 
be meditated on; that being opposed to the injunction to abandon 
all else. In the text, ‘abandoning all else’, Brahma, Vignu, 
Rudra and. Indra of the context being understood even by the 
expression ‘‘ else”, the superfluous word “all” has the significance 
resulting in the abandonment of all deities (whatsoever) except 
Siva. Nor may it be said that because of the non-difference from 
diva of Umi, (who is) of the nature of Cit-Sakti referred to by the 
expression ‘‘ Self of Bliss”, there can be no possibility of that 
being the object of the injunction as to abandonment. For, from 


the expression ‘‘self’? heard in the case of the sheath of food ete., 





being common eyen ¢) the Self.of Bliss, it is preferable to under- 
stand finite self-hood of the Self of Bliss, as of those (others). ° 
If (such an objection) be urged, not. so, The “ self’ under- 818332 


stood in the Self of ‘Bliss refers to the Supreme Self, not ta the 





finite self as in the self of food etc., for, from the nonrmention 

later of something else to be attained by him who has attained 

the Self of Bliss, as {there is) in the ease of him who. has attained 

the gelf of food etc , it follows that tha attainment (of the Self of 

Bliss) is liberation. $0, too, ef the word ‘self which is taught 

to be common to the finite self and the Supreme (self), in the 

words “‘ Self’ (is used in the sense of) the finite self, strength, 
the‘body, nature and the Supreme Self”, it is proper to adopt 
whateyer sense is suitable (to the context). Nor may it -be 

thought, that.since'in the Agandayalli the word ‘‘self” is invari: 

ably seen to refer to the finite self, the sense of the context (should 

prevail here too), he reference to the finite self being incom- 

‘ patible with the reference to tae cause of the world in ‘‘ from the 
_ self, ether originates’? (Taitt, i1, 1), a reference tothe Supreme 
Self has necessarily to be declared; in the case of the Self of 

Bliss tao, a similar reference tothe Supreme Self is intelligible, 

there being no difference (between the two), in respect of the 


characteristic marke or the contradiction of the sense of the 





_-_ 


context. Hence, Uma being non-different from Siva, the .con- 
templation of the former is not contradicted, at the time of the 
Meditation of the Jatier. 

3-18333 Now, if Sakti, referred to by the expression, “ Selfof Bliss”, 
and admitted to be of the form of all the world—ISntelligent and 
Non-intelligent—be non-diffcrent frou. Siva, then of all Intelligent 


beings non-distinct from that (Energy). non-difference from Siva 


_ é *. 4% 4d 


being inevitable, of Bram’ and the others too, veferred to by the 
words “self of food ’ etc., non-difference from Siva should be z 


declared, because of their connection-with the word ‘‘self”’, whieh 


Poe - 


in the previous and succeeding sentences ‘has ‘been determined to 


efor tothe Supreme Self : of them too, as of Umi, contemplation 





at the time of the meditation of Siya.shonld net be eontradicted,. 

If this be said, no (we reply), because in (the sext), “Sivai3.18934 
alone is to be meditated on, the dosr of what is auspicious, aban- 
doning allelse’” (Atharvasikha), the property of being contemplated 
is limited to Siva alone. If Brahma and others are nut the objects 
of that exclusion, what can bs its objact.? Not the Non-intelligent 


world, nor the Intelligent world other than Brahma etc., under 





reference, because of the natural denotative power of the general 
name “ else (anya) ”’. (For, the (erm) refers to other Intelligent 
beings, like Siva, the correlate (of the exclusion), just as in the 
statement in the rest there is similarity to the Syena rite” which 
is made after prescribing certain special ritesias the elements of 
the Ign saerifice, the refereuce of the expression “the rest’” is to 
the (other) special rites because of similarity tothe Ieu special 
rites whioh are she correlates (of that expreusion) ; (hence); there 
must necessarily be a reference to Brahma etc., the other intelli- 
gent beings who are thus in our thoughts, ‘hough, inconsor 
nanee with proximity tothe ¢erm “all,” {the term “else “) 
is common tothe other intelligent beings as well, the refer 
rence to Brahma and other intelligent beings that have enterad 
our thoughts cannot} be got sid of ; further, even in the case of 
other intelligent beings, the inappropriatenieas of (the exclusion) 
referring to them is common, they too being non-different) from 
Siva, like Brahmi and the rest. . ‘Therefore, the abandonment of- <<: « 
what.is really different from Siva is.not here enjoined, but of what 
appears to be different from Siva. Honce, foo; one’s.own self, 
(which), in meditation gn Brahman, (is contemplated) as non- 
differeut from Siva, in theform “Iam Siva”, isnot to be 
«abandoned; (and) because of the appearanee of the differenge of the 
salves of food ete., both from Siva and among themaglves, (as 
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seen)'from‘tha declaration “another self within” in each hymn, 
‘SE! “their “ exclusion’ ‘cannot be helped. \ As for’ Uma, though 
Spoken of in theirelatioaship of abode and what abides, as the 
Supreme akaéa,-and in the relationship of Attribute and Substance, 
ina(the text). It is one Bliss of Brahman ”, ‘yet difference is men- 
tioned (only) of the fotm of abode and of the form of unsurpassed 
Bliss, not ofthe! intelligent Boing of the nature ofAmbika ;:of 
that form, non- difference alone is declared. For,.(in) the ananda- 
dhikarana (III, 8,11) is established the understanding of the 
“ Person, dark and tawny,” io all meditation; from the expression 
‘dark and tawny ” (there are declared) of Siva alone dark colour 
in respectiof the form of Ambika, and tawny colour in respect of 
the male form ;: theraby .(the section) is pregnant with the non: 
difference.of Siva and.Sakti. Hence, (it follows) that the selveg 
of food etc., are not-tobe contemplated in the same Manner ag 
Umi; at-the time of the meditation on Siva. Thus (is) this “see 
tion set outin'the four sutras “ Adhyaniya prayojanabhavat ° (for 
meditation, there being no other purpose)”,. “ Atoiasabdieca ° (be 
cause of the expression ‘self ’)”, “ Atmagrhitiritaravaduttarat (the 
‘understanding of ‘self’, as in other places, because of what fol- 
lows)”, and “Anyayaditi cet syadavadbaranat (if it be said ‘on 
account:of connéction’; it may beso; on'account of ascertainment)”, 
(V1, 8, 14—17); 

3-18335 It is shown in the commentary inquiring into the sense ot 
the third of these sutras, that Cit-Sakti, of the form of the Self of 
Bliss, ia but Siva, the Supreme Self, and. not different therefrom. 
Nor may it be said that the commentary seeks to establish the 
Supreme Self-hood of the Self of Bliss--following the firat of the 
Positions set out in the snandamaya section (viz.,) that the Self of 


Bliss is Siva; the Supréme Self, and not, indeed, to establish’ the 
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non-difference of Cit-Sakti from the’Supreme. Self, basing (itself) 
on the second interpretation set out in that section, viz., that/the 
Self of Bliss is Cit-Sakti. For, onthe basis of the! first position, 
since it follows even frém the anandamaya section that the Self of 
Bliss is is the Supreme Self, the establishment of that ‘ (view) here 
is unnecessary ; and it is also understood clearly’ from the janmadi 
siitra (I, 1, 2) that it is only the second of the positionsiset «out in 
the #nandamaya section that is acceptable to the commentator. 
Henceg, it is. quite consistent (to hold); that (the mon-difference of 
Sakti from Siva-is made clear by the commentator in the adhyana 
section (ITI, 3, 14-17). i 

Similarly, its non-difference from ‘fival-is described: in the 
section ‘Lkeati karma vyapadesat sab (He, being designated as the 
object, of sight)” (I, 8, 12). here, while saying |in reply to) the 
question of Satyakdima, * The syllable AUM is verily) the higher 
and the lower Brahman’ (Pragna,.V,, 2), alter mentioning /the 
fruit of the meditation on the pranavaiwith one moment; 'viz:,/the 


attainment of the world of human’ beings reached by. the Rk 


verses, which are of the nature of the first moment, -and the, fruit 


of the meditation on! the pranava of two ;moments, 


attainment of the iniddlé’space reached by, the Yajus verses, which 
“He, agai, 


are of the-nature of the second moment, it is said, 
©AUM? 


who meditates on this Supreme Self .with the; syllable 
of three moments, ‘being relieved/of sins, even as the serpent of its 
slough, is Jed\up by the Saman: verses, to the world of Brahma; 
he perceives there the: Supreme Person; the dweller in, the city, 
who is higher (even) than the collective form of all these, living 
beings” (Praéna, V, 5). ‘Tine position that is acceptable ;finally, is 
that “the world of) Brahms’ there ‘is, the world of Siva, the 


Supreme Brahman, and the person /seen in that. (world) is Siva. 


31834 


viz., the,; 
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To that. end is se forth the (following) prima facte view: “The 
world of Brabma is the world of Vignu, for; in the later hymn ‘ by 
Bks this world, by Yajus fho middle space, by the Samans that 
Which the edlightened ones know’ (Praéna, V; 7); whieh sum- 
Marises. the sensé declared (earlier), one is: Fremindéd, im connéc- 
tion With the world ef Bratints; of the Ploperty of being experi- 
enced by enlightened ones; which (in another context) is undeér- 
stood uf the world of Vidhu; through the hymn ‘the enlightened 
ones constantly peréeive that Supreme Abode of Visa’ (TP. S-, 
8; 2a); | Henee, the person seen therein is but Visnu,” 

This is how that (prima facie view) is refated in #hd conetu- 
ston, through thé explanation of that (text): ‘ As for thé reference 
tothe ‘Supreme Abode of Visnu’, there is no coufeadiction in 
(holding) that that which # othér than the form of the world, of 
thé nature of Bliss unexcelled, of the fori of the Supreme Abode 
of Vigna; thatitself is thé Siprente Brahman, called Siva, forthe 
Teason that between Visnu and Siva, there is no essential 
differéace otter than as difference of state, aa between the 
tiaterial and efficient cause’. = 

Here, it order to reconcile with Sivaloka the sense’ recalled 
by the hymn “ thy Supreme Abode of Visna” ete./it should be 
shown of that hymr only that it refers to Sigaloka, aot that it 
réféts to Siva.’ Hence it'is that in the commentary of the section 
“Katyar Badatir asya gatyupapatteh (To the caused, opines 
Badavi; gomg being appropriate in-that case)” (LV; 3, 6,.e% seq), 
thé Katha Valli Kynin “ he teaches the end of the pathy thatis 
thé Supréme Abode of Visti” (Katha ITI, 9) is shdwn to’ refer to 
the World of Siva, It id Not possible to show tat the hymn’ “ the 
Supreme Abode of Visnu” ete.; refers to Siva, holding to the 

b¥esent contitrentary (on FE, 8; 12). it is act indeed the commen- 





89 
tator’s conclusion that Siva is directly of the nature of Visnu 


who is of the form of the universe. It is shown, rather, in the 


commentary.on the prakftyadhikarana (1, 4, 28 et seg) and else- °°’ 


where, that he is but a mode of Siva Sakti, Supreme Bliss’ of the 


fozm: of Siva Sakti, being his essential nature. 


Hence, the sense of that commentary should be understood 918352 


in the following way: by the words “that which is other than the 
form of the world, of the nature of Bliss unexcelled, of the form 
of the Supreme Abode of Visnu,” Git-Saktithe material cause of 
the mode Vianu, who transforms himself into the form of the 
world, is referred to; it is that that functions even as the world of 
Paramae Siva; in this way is shown the reference of the hymn 
about‘ the Supreme Abode of Vignu ’’ to the world of fiva. By 
the words ‘That itself is the Supreme Brahman called Siva’ is 
declaredithe non-diltezence of that (Cit -Sakti) from the nature of 
Siva. Now, in order to exhibit the absence of conflict with what 
is reeealled, it should be said. of the hymn about “the Supreme 
Abode of Visgu”, only that it refers to Cit-Sakti, which takes on 
the form of the world of Siva; the statement of the non-difference 
of-Git-Sakti from the nature of Siva does not there fit in. ‘There 
being this objection, in order to show the utility of that (state- 
ment), by removing the objection, there is the sentence beginning 
with “ for the reason that between Vianu and Siva.” etc. This is 
the objection that arises here: it cannot be that)the supreme form 
of Vigna is Siva-Sakti, Vigyu being spoken of repeatedly in Puragas 
and Jtiha@gas, as noa-different only from Siva.) The reply is 
indicated through the following statements. For the very 
reason that there is no difference of nature of Vianu from diva, 
even. of Sakti that is of the form of the material cause of the mode 
Vignu, thece is. non-difference of nature from Siva ; further, the 
12 
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identity, of Siva’s Sakti and Visnu is taught in the Kirma Purana’ 

and elsewhere. 
3.18353 Or else, this is the sense of the statement in the commentary, 
“ That itself is the Supreme Brahman, called Siva”. Here and 
there in Puraénas and Itihasas, the Supreme Brahman taught by 
the entire Vedanta, the canse of all, He who is attained by the 
Teleased ones, is designated as but the form of Visnu, the Supreme 
Abode of Visnu and the Supreme Abode called Visnu, as’ is seen 
from the (following) narrative of Narada in the Mokga Dharma 
Parva of the Mahabharata (ch. 205): having seen, on the slopes of 
the Himélayas, a certain virgin, and the persons with limbs studded 
with gems, with forms like that of the Sun, wearing jewels on 
their heads, who coming out of her mouth when she yawned, 
circumambulated her and re-entered her, Narada prostrated and 
asked her reverently “ Who art Thou?  Whoare those three 
persons? What are the gems in their bodies? What is the 
radiance on their heads”? Being told (by her) “Iam Savitri: 
those three persons are tue Vedas ; the gems are of the form of 
Sacrifices and their fruit, the sense of the Vedas; the radiance on 
the heads, the Great Shining Splendour taught by the Vedaita, 
that is not knowable even by me”, he worshipped the Lord Vianu 
for a hundred years to find out what the radiance was. Then 
looking at the Lord; who, pleased, appeared in front of him, and 
Prostrating before Him with gratification, he asked Him “ O Lord 
of the world, explain to me what isknown by thee, O Acyuta; show 


me that Grace, Hrstkega ; I desire to hear that, O Hari’. He was 


then instructed by the Lord, thus: “What thou sawest on the 


heads of the Vedas, that is my form. Ascetics free from dualities 


and egotism, endowed with pure vision, they perceive me cons+ 


tantly. Ask them’ what thou desirest ”, There, by the words 
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“‘ my form ”, the form of $iva alone is mentioned, in the realisa- 
tion of non-difference. Hence it is that though it is declared to 
be “my form”, it is also said “ask them ” in the view that there 
is some element of mystery (yet) to be questioned about. Therefore 
it is that of the form shown by the Lord as His own, the qualifica- 
tion of belonging to the Lord is mentioned even by himself, in the 
words of the Gita, ‘‘ Look at my union with the Lord", and “ the 
Supreme form of the Lord” (Bh. G. XI, 8 and9). Thus, the 
declarations in the Bharata of “the Supreme Abode of Visnu”’ 
and ‘‘the Supreme Abode called Vienu ”, which proceed 
on the realisation of the non-difference of Visnu and ‘Siva, 
are also seen to refer to Siva. On this view, ‘the none 
difference of Cit-Sakti from Siva must be taken to be described 
by the statements in the ikgatyadhikarana ; for, Visnu, a special 
mode of Cit-Sakti, being non-different from Siva, the difference of 
Cit-Sakti therefrom is irreconcilable (therewith). 

The existence of the Cit-Sakti of Paramegvara in this wise, 
its non-difference from Parameévara, its being even then His at- 
tribute, all these are established even in the Sastras which are 
primatily non-dualistic (in, their conclusion). Thus, indeed, in 
the Samksepa Sartraka, (it is said as follows): The true stainless 
energy of ParameSvara is called Cit-Sakti; the other inert energy 
is called Nescience (Avidy&). The world originates from the 
mutual intercourse of these two energies of the Lord. The Lord’s 
Git-Sakti, is transformed (as it were) by the unreal changing 
energy. Thus say some. Others, again, with some faith (in the 
Scriptural declaration of creation) say that this is acceptable to 
enlightened ones, in one sphere, but is not acknowledged in 
another. -In the sphere of injunctions as to astion and meditation, 


as enjoining them, it is acceptable; it is not recognised in the 


3:184 








sphers of the Attributeless Real or in the consideration of Vedic 
texts'relating thereto” (Chapter IIT, verses 228 ang 929), ‘The 
dame sense is indicated in the Paicapadika by the statement 
“Bliss, Experience of Things, and Eternity are attributes, Though 
Non-different from Intelligence, they appear ag if different” 
(Vizianagaram Samskrt Series Edition, page 4). a 
3-185 Thus, because of the existence in Cit-Sakti of the property of 
being an attribute, from the empirical peint of view, though (it is) 
non-different in essence, the teaching of difference as between 
Substance and Attribute and so on in the Gargi Brahmana, Dahara 
Vidyé etc., is quite consistent. As for the statement in the jan- 


Madi-stitra (I, 1, 2) ‘That is itself figuratively spoken of as Brah- 


pont es 


man, because of abundance’’, that is in the view that in a context 
pertaining to the statement of its being an attribute from the 
empirical point of view—as seen from its being referred to 
to as Attribute in the adjacent texts of the Auandavalli, “that is 
one Bliss of Brahman’ 


> 


—the relation of co-ordination should 
be interpreted figuratively, not in the view that there is difference 
from all points of view. Even thus should be understood the state- 


ment made as to the figurative application of the word’ denoting 





knowledge—as an attribute~-to te Substance (itself), in the 
slltra “ Tadguna saratvattu tadvyapadesak prajnavat (But the self 
is so derignated because of that being its essential quality; a8 ia 
the case of the intelligent Self)” (IT, 3, 29). 

3-19 Thus, the four-fold result,—viz., Brahman’s Cit-Sakti being 
of the form of all the worlds, intelligent and non-intelligent, its 
being of itself of the essential nature of Brahman, its being of the 
form of the host of qualities pertaining to Him, and the unchang- 
ing nature of Brahman—is acceptable to the acarya (Stikantha). 


That result does firmly indicate his ultimate view to be that 
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Brahman ia attributeless, unconnected with the world, non- 
different from the finite self, and ofthe nature of pure non-duality. 
If, verily, Cit-Saktiis non-different from Brahman, and that is 
itself of the nature of all His attributes, there are not any attri- 
butes of Brahman different from Him. Tt is rather He Himself that 
appears as attribute, because of an imagined difference. It thus 
follows that Brahman is in reality attributeless. ‘The genuine 
relationship of Attribute and Substance is not indeed consistent 
with non-difference. Nor can it be said that like non-difference, 
difference also sich as is consistent with genuine relationship of 
Attribute and Substance, is accepted by the acarya (Scikantha) ; 
for, in the commentary on the arambhana section (IT, 1, 15, e¢ se9) 
he discards the doctrine of difference and non-difference (bheda- 
bpheda), as self-contradictory. 

Nor is there inthe system of the aca@rya, as in that of 
‘Madhva, the acceptance of Videga (specificity), which, though there 
is no difference between Attribute and Substance, takes the place 
of Difference. Nor even thereby can the relationship of Attribute 
and Substance be maintained to be genuine; for, since even by 
Madhvas it is admitted only as discharging the functions of Diffe- 
renee, there follows of it (ViSega) only (the properties of) appearing 
and being spoken of a8 Difference. If ViSega could do everything 
that Difference does, then, under the name Visewa, Difference 
alone would have been acknowledged (in the system). Htnce, it 
ia that in a work of Madhva’s, known as Anuvyakhya, in the words 
“Tn destruction, there is difference algo,” 1 (it is) conceded 
(that) in the real threads, thete is of the destructible cloth, ete., 
difference from the threads. In the commentary thereon, the 
Nyaya Sudha, the following doubt is’ raised: “Just as the diffe- 


— 
1 Anuvyakhya, p. 25, Satvamtiia Hdition. 
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rences which enter into our discourse and which would help (to 
establish the reality of) Difference; are said to be otherwise derived 
from the ground of Visesa, even. so it may be possible to bring about 
through Visesa, non-existence in what exists; why then should diffe- 
rence and non-difference be admitted (in that case) 2”; and it ia 
answered thus: “‘Throvgh the capacity of Vigesa to create empirical 
distinctions alone, it is not possible to bring about. non-existence ; 
if it did everything which Difference doer, Visega would be Diffe- 
rence itself, not its deputy.’’! Hence it is confirmed that in res- 
pect of Attributes, only the position of the Paiicapadika, thay 
“though non different from Intelligence, they appear as if diffe- 
rent’’ is acceptable (to the commentator). 

So, too, through the acceptance of non-difference from Brah- 
man of Cit-Sakti which is of the form of the entire universe, it 
follows of the world of ether etc., that itis an illusory manifesta- 
tion of that (Cit-Sakti). Or else, if it be admitted of the fleeting 
(world of) sther etc , that it is a transformation (of Cit-Sakti), there 
would result a contradiction of the unchanging nature of Brahman, 
who is non- different there-from (i.¢., from Cit-Sakti), 

Now, though Cit-Sakti and Brahman are really non-different, 
yet to support the relationship of Attribute and. Substance, abode 
and that which abides, obtained from the Gargi Bréhmana, 
Dahara Vidya, Ananda Valli, etc., empirical difference should 
necessarily be admitted; only then is there consistency of the 
distinction whichis made between Brahman and Cit-Saktias non- 
changing and changing, in spite of the property of transformation 
admitted of Cit-Sakti. Though the finite self and Brahman are non- 
different, there is distinction between agency, enjoyment, etc., and 
the absence thereof. If it be said that so, too, (a distinction must -be 








1 Nydya Sudha, Vol. 11, p. 185. 
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admitted here, (we reply) even.thus,. in the stage of final release occ 
through the cessation of empirical difference, the cessation must 
be declared of the world of ether etc.; as of the agency, enjoyment 
etc., of the finite self ;(haace), the conclusion that it is an illusory 
manifestation of Brahman cannot ba helped. Therefore, in the 
manner stated in the Samkeepa Sariraka, the holding on to the 
doctrine of transformation in the commentary. is in order to sup- 
port action, meditation, etc., from the empirical view-point, and in, 
order to provide an occasion,for refuting it, that refutation being 
needed from the view-poiat of truth; hence, it is firmly established 
that only the view of Brahman’s being uaconnected with the 
world-is acceptable (to Srikantha). 

Though Cit-Sakti is said to be of the form of the entire world 31922 
of Intelligence, as of the form of the whole Non-intelligent world, 
it does not follow of the world of Latelligence that it isan illusory 
manifestation like ether etc., for, if that were so, that (world) 
ceasing through realisation of ‘the truth, there would result non- 
existence of the experiences of the fruit of release; further, from 
the non-difference of that eternal (world) from Brahman, there 
would result a contradiction of the unchanging nature of 


Brahman.! 


1 The text here is rather obscure. Following the not-too- 
clear text of Ananda Lahari, the present text reads : “nityasyantasya 
Brahmé&bhede Brahma’ nirvik@ratva virodha prasangiacca; ” but at 
least two texts (A and O) read ‘“‘virodh&prasangacca”. On this read- 
ing, the sense would be “since from the non-difference of that eter- 
nal world from Brahman; there would no¢ result any contradiction 
of the unchanging nature of Brahman”, Prima facie, it is clear 
that from identity with what is eternal, there cannot result any 


conflict of the kind suggested. Identity in the case of material 
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| Now, the siitra “ Parina mat (because of transformation) % in 
the prakrtyadhikarana (I, 4; 23, cf seq) is explained to mean “because 
of transformation into the form of the Intelligent and the Nowe 
intelligeot”. It is also said that from the statement of the goo- 
trine of transformation, the dostrine of ‘illusion follows of itself; 
Thisis true. But yet the mention cf Brahman’s transformation 
in respect of the elment of Intelligence either refers Only to the 


eternal existence of Intelligent Beiugs as modes of Brahman’s 


Cit-Sakti or is made in the view that even in respect of Intelligent ‘ 


beings, through the medium of their own Cit-Sakti, there ig trans 
formation in the form of contraction and expausion of knowledge 
and happiness. The eternity of Intelligent beings in their own 
nature has been established in the section “ N&tmé éruteh, nitya- 
tyaacs tabhyah (the Self is not originated, on account of ‘the state- 
ment of Sruti, and the eternity resulting therefrom)” (II, 3, 18), 
It is therefore firmly established that it is acceptable to the acarya 
(Sritkantha) that Brahman is attributeless, unconnected with the 
world, non-different from the finite self, and of the form of pure 
non-duality. 

Now, if, both from the empirical -standpoint and that ufre- 
lease, there be no distinction of the acarya’s System from: the 


doctrine of him who upholds (pure) non-dualism, why should a 


creation caunot be taken literally, just-because of the non-eternal 





character ofthat world, There is no such difficulty in the case 
of the eteraal world,of Latelligence. Hence, there is no need here 
to explain identity as that of illusory manifestations with their 
substrate. This interpretationand the text suited thereto, seem 
more logical. The reading adopted’ in the text is less easily in- 
telligible. 
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it is an8wéred (aa follows). The attainment of the nature of 
Brahman results, verily, from the intuition of the non-specific 
Brahman, © That intuition is gained by the meditation ietsont 
By those who have not gained the firmness of intellect siting 
them to meditate on that extremely subtle being, intellectual firm- 
ness is gained through the grace of thas Being who is worshipped 
witb’ firm devotion unintermittuntly for a long time, and who is 


endowed with endless auspicious quilitics and a shining form; 


for, Sruti says “let him unite our intellects with auepicious Surti far 


(i.e, Knowledge)” (Svet. III, 1,4) and Smrti declares “ sock know- 
ledge of Tévara’”’, Hence it is that the Khandanakava Gat Hare) 
saye: “This ‘lesive for (knowleige 9f) non-duality which rescues 
one from the inighty fear (of migration) atises in two or three 
‘men, if at all, only by the grace of the Lord” (Khandana-Khagda- 
Khadya; para 103, vetae'25). The grace of God is obtained ‘by 
meditation on Him, (as:seen) from the Pauranic statement? “Just a 
a man is pleased with women thrcugh intimate feryices BO through 
intimate meditation is MaheSvara pleased”, Hence, in’ order 

to attain the excess of devotion requisite for concentration on 
Him for along time, (it has'to be taught) that He alone is_ Rie 
Supreme Brahman, and that there is no trae form of His, seater 
than this; a fresh commentary is undortaken by® ‘the aearya who 
teaches this, in order to exhibit that reconciliation of the Vedanta 
texts and the Brahma Sutras which is suitable thereto. 

Now, in order to secure excess of devotion thereto, if would 
be proper only to proclaim His distinctive glory, as understood 

“from Sruti, Smrti, and Puranas, and not to condemn His other 
form, which is real and has to be expounded as the sense of the 
Ved&nta ‘conforming to Logie, in order to attain what is acceptable 

=“@yen) to himself as the supreme good of the soul. If (this objec- 

13 
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stion).be stated,,it is answered thus: this method (of exposition, is 
Seen even in. ancient sages. In order,to secure strength of capar 
sity for those prior observances by the practice of which fitness 
for s later stage is attained, there is confirmation (Secured) .in 
those obseryances, through exhibiting the condemnation of. that 
(later stage).as contrary to texts and reason,—though, (such con- 
demnation is) really unacceptable,—and through restraining 
Persons from. primarily engaging therein. 

To thie way, in the Kalpa Sitra, confirmation in. that state 

(of the house- holder) is secured through condemning renunciation 
by showing its opposition to Sruti and Smrti, through restraining 
people from taking to it in.the first instance, and through praising 
the state of the house-holder, wherein are observed sacrifices and 
other _such -tites-for the purpose of obtaining purity of the inter- 
nal organ,—(a quality) auxiliary to the excess of devotion, charac- 
teristic of those fitted . for renunciation. Thus, jindeed, is it; said 
bythe acarya, Apastamba : “Then they..quote, (the following)..two 
xerses from a,Purana. ‘Those eighty-thousand sages who desired 
offspring passed along the southern, course of the Sun and reached 
_the cremation ground. Those eighty-thousand sagesiwho did; not 
desire offspring passed alcng the northern course of the. Sun 
and ippeaiaed immortality.’ Thus are praised those who keep the 
syow ,of chastity. ‘Then they become also, capable of realising. their 


desires by the mere wish; for instance, (the production, of) ;Tain, 


the bestowal of children, vision of objects at a (considerable) dis- 


(tance, transporting oneself with the speed. of thought, and,other 
(powers) of. this description. Therefore, on account of, the... texts 
.and.on, account of the visible results, some declare , these orders 
(of.ascetics to be)-the most excellent. But, it is, the firm. opinion 
,ol.thoxe who are wellyersed in the three-fold learning that. the 
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‘Védu8 ‘are’ of‘ (supreme) ‘authority: - They consider that'what’ are" 


there ofderéd tobe petformed‘with'ricé) batley, animale, gheé, 
potiherda,"(in’ the company of)’a wife,’ (to the acconipaniment”of)’ 
loud or' muttered (hymus) should'be performed and that” any rule’ 
of conduct opposed thereto 'is unauthoritative: AS for what ia’said’ 
of the 'cremation-ground; it ordains (as the fitting finale) at theend” 
of niatiy’ sacrifices, the sacrificial offering of the’ body.» It is’ 
declared that‘thereupon (results) a reward without end, designated’ 
as’ ‘heaven’. 

Further, of him, tae’ Veda declares’ the offapring’to be’ im-" 
mortality’; ‘in thy offspring’ thou art’ born again; ‘that’ indeed’is’ 
thy immortality, O! mortal’. Further, he (the father) himisélf is” 
perceived by the senses, to be reproduced: here, (as a) distinct’ 
(being); the liences (between the two) can bé even sean; the bodies 
alone (béing) differént. Those (sons) who observe‘ the duties en- 
joined jnerease the fame and (enjoyment of) ‘heaven of the’an- 
cestors in the other world. In this manner; each’ stiéededing” 
(generation increases the fk and enjoyment of’ heaven) of* the* 
preceding one. They (the ancestors)’ live in heaven; until’ the! 
destruction ‘of the (primal) elements. In the Bhavisyat’ Params’ 
(it is said) that, at the new creation, they bécome dissetninators of” 
seed. Then, tod, (there ‘is) the saying of Prajapati, ‘ those” dwelt’ 
with us who practise these—the study of the three Vedaa; the! 
(duties of the) student’s career, the création of progeny, faithy! 
austorities, sacrifices and the bestowal of gifts. He who” praises” 
other (orders of life) becomes dust and ‘perishes’. Of “thode (e6i),” 
thosé’who ~commit sin, : they» alone perish, : as of | a tree,’ the leaf 





1)" AS‘the! Gommisntator, Haradatta; explains,’ it, does: not 
méan ‘that’dedd house-holders become: demons and haunt crema: 


tion-grounds. 
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(attacked: by: worms, ‘falls itsclf alone, not affecting the branch or 
the tree).1:. They donot injure others. (As) in this world, no 


connection is known of him (the ancestor) with the acts (of his _, 


sons). 80 toc in the next. (no connection exists) with the fruit of 
the;acts, (The truth of) that may be known from the following 
(reason): This, creation:is the work of Prajapati and the sages. 
The bodies of those (sages) who have done what is meritorious, 
appear in-heaven with superior resplendence (33 of the constell- 
ation of the seven Rais, i.e., the Great Bear), Even if it be that 
some (ascetic) by a residue of works or by austerities attains 
heaven while embodied, or realises his desires with the mere wish, 
that:can be. no, ground for the superiority of one order over 
another”’.2 Thus, (1) through showing by (the statement of) the 
first;and final views, the nnauthoritativeness of renunciation, as 
being opposed to all Scriptures which enjoin the performance of 
sacrifices etc.,.(2) through refuting with texts and reasoning the 
condemnaticn of the house holder’s state, as leading to the cre- 
mation-ground, as. not bringing about immortality, and (conse- 
quently) inferior, (3) through condemning 7n foto other orders of 
life,-by.the citation of the saying of Prajapati, (4) through remoy- 
ing by argument the doubt that if good deeds done by sons, grand- 


sons etc., constitute heaven for the ancestors, the evil deeds of the 


former, may constitute a hell for the latter, (5) through demolish- 


ing.the superiority. claimed for the other order (of renunciation) 


on the ground of special attainments, by showing that the power 


of realising ono’s desires. by the mere wish and so on are achiev- 





1. The’ words in’ brackets constitute Haradatta’s explanation. 
09. Apastumba Dharma Siitras, II, 9, Khandas 28 and 24. 
Dr.Buhlet’s translation in the Sacred Books of the Hast, Vol. 2, 
has been followed for the most part. 





able through deeds and austerities and may beacquired; by any. - 


one whether in the house-holder's or in any other order. (of life), 


and (6) through the praise of the house-holder’s:order, (which is) : 


connected with the observance of sacrifices and other rites, there | 


is brought about with great effort, for the man of low capacity, 
whose non-attachment is unsteady, confirmation in the house-hold= 
er’s-order, in order that through purificaticn of the internal organ 
there may. be gradual attainment of steadiness of non-attachment. 
In the siitras, athapi means and ‘also; amftatvam hi kalpate 
means. they become immortal. In anantyam svargyam, the 
additional letter ‘y’ is metrical.» Dahatvameva snyat /means the 
podies ‘alone being different. Te svargajitah punassarge bijartha 
bhavanti means that dwelling in heaven till the deluge, as axesult 
of the other- worldly good deeds performed by sons, grandsons etc., 
they, at the comimencement of a fresh creation, become Prajapatis 
concerned with the creation of the world, Tairitsahasmah, with 
them alone do we dwell; it means that only for those , possessed 
of the’ wealth of the the three Vedas etc., is there attainment. of 
our world, In Nasyaemin Joke, the singular asya (his) is used ‘in 
the’ plural significance; it means that for those ancestors there is 
no connection inthe other world with the evil. deeds committed 


by theirsons etc:, in this world,.and with their results. 1 


Here, the statement “any rule of conduct opposed thereto is 


unauthoritative, ” denying the. basic authority for the order of 


renunciation, is not valid, that (authority) being obtained directly 


from the Jabila sruti,? and other (texts). The existence of other 
SS rae 


1. This commentary, is, for the most part, taken by our’ 


author from Haradatta’s Ujjvals. 
"2. ‘The declaration of that Sruti is “yadahareva virajet 


tadahareva pravrajet” >» “The day on which thera is non-attachment 
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orders of ‘life°ie' acknowledged by the acarya, Apastaniba himéelf; 
eartlisr, in the words, ‘‘There are four orders'of life—that of the 
housesholder, of dwelling with the teacher, of silence, and of 
forest-d welling ;- practising: these steadily, whichever of these’ is 
suitable;-according tothe teaching,’ one attains’ welfare’ (Dharma~ 
Sutras;-IT,.9, 21, L & 2): -Bythe statement: “according to the j 
teaching”’, the basis'for all (orders) is acknowledged. Since four- 
foldtiess'results: even by: the: enumeration of the house-holder’s 
order'and so on,'the'statement‘ there are four”’ is for refuting the 
view that*there'is (but) one order (which counts)... Thus, to say 
thati‘ any rule of conduct opposéd thereto is' unauthoritative” is | 
to'céntradict bis*own ‘statement: As for the statement ‘It is. | 
declaréd'that*thereupor (results):a reward without’ end, designated 
as ‘heaven!'’, thatieto'leanon’a'reed: If'there are such revealed: 
texts/ithey ate but‘eulogistic, like‘ the merit of those who have 
pérforméd the four-ii,onthly' sacrifice, is,: verily; inexhaustible.” 
The other’ texts’ cited’such’as “in thy offspring: thou art» born 
again’ até’ also’ thas explained. The’ argument and example based: 
on itn dentity‘of fathier ‘and ‘son are very puerile. The similarity 
of two 'bodiés'is'wot, indeed; invariably: connected. with; non-diffe-’ 
rencé ofsoul.*° So) todthe atitement:as to the: non-attainment of 
hell by the aficéstore'through the'evil deeds’of sons) etc;,» is: ques- 
“tidnables becatise of’ opposition’to sich’ texts as that “They.? (the 
evil-doers) petish along with'their° ancestors’. As’ for’ the? argu- 
ment (creation is of) Prajapati ald thé'sages’”” ote’, thatris’shown 
to'be worthigss*by'the acarya° Apaatamba himaclf; ebtlier,in the’ 
words,.** Because of their distinctive splendour, there is known of 
them no sin” (Dharma Sutra, II, 6, 13,8). All this has been 


said by Apastamba neither in ignorance por in error; but dull 





(established); renoutce:cvem on that-day’’ (Jabala, 4),, 





is 
Witted, people,.who,,pleaged, merely, at hearing the, fruits of renan- 
sistion,,by,quddenly starting on it,though,there jis,not, (in,them) 
the gteangth. of non-attachment euitable,chersto, might fall, not 





being able to keep up that life; it.is, rathr, inorder to show,erace 
,to,such, pegple, ip, the desire that t they ,shonld gt 80 fall, _that, the 


asense,of the (following). text ig elaborated , {bya Apastamba) in athe 
realigation of ite drift; “ Of what(good) is theimpure (intercourse 
of,the houserholder’s state) ?.. The deor-sljn»,the unshagen, whis- 
kers, austerities, of what (good , are they)? 0}. Brahmins, desire 





BOD 5 he, verily, is the hlameless § 1 
So $99, 4 in the Santi Parva of the } Mahabharate, fo Yudhigthira 
whe, contemplates, renunciation, and prays for Permission to re- 


nomnce, in the words.‘‘ Or, living, alone and observing t the, vow, of 
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silence, with my head shayen clean, I shall support my body beg: 


ging, each day. of only one tree” (Gh 
addressed at Jength by. Kran both in his own words and ‘tarough 
A eal 








1. Attareya Bralinana, Ch, 183,:i1; Ta (Anand israma wHdo. 
Vol. U1,2p.886)...° The: translation. follows, ithe. .commentary.,of 
Sayana,; particularly in the interpretation.of, the. expressions,. im- 
purity, goat-skin etc. Prof. -Keith.considers) the commentator’s 
interpretations. groundless, in the, present).case, and, prefers, $0 
translate thus: 
“ What is.the/age of dirt, yhat of the ae askin)? , 
What of long, hair, and what of fervour?) 4 guyeh 
Seek, a,son, Q!,Brabmin! tartdn 
This is the; world’s, adyice”, 
(Harvard, Oriental Series, Nol. 25, page, 1300). 
Unfortunately, Prof. Keith. does uot. tell us, what.qther ,inter- 
ipretation, is suitable, or how, the literal,sense he, adopts fits into 


the context. 4 


ry Ix, Verse 12), | there is A, 
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_bages and others, a condemnation of renunciation; (this is don e) 
“becauise through the prayer to the brothers for permission to re- 
nounée, lack of steadiness of non-attachment is underatoog (by 
‘Eysna), (and, it is, therefore) desived to engage him (Yudhigthirgy j in 
sacrifices etc., to purify the internal organ for’ the PUrpoge of 
ectce) that firmness. “ Again, through ' the qualification 
“ purifying ” (applied to the path) in the verse ‘‘ Having abandon- 
ed the purifying path Janaka shaved off his’ head; his deay wife 
saw him penniless, practising the life ‘ of mendicancy ” 
(Santi, XVIII, 4b 5a—cdition used by M. N. Dutt) which’ océyis 
in the tale of Janaka;—it is shown that it is not proper to abandon 
the path of duty auxiliary to the (securing of) steady purity of 
the internal organ, and tale suddenly to the order of renunciation, } 
3214 So, in the Ma nusmfti too, only with reference to those Persong 
~ not steady in their non-attachment is it said that ee One shoula 
direct one’s mind to renunciation after : discharging the three debts ; 
he, who; without discharging (them), practises renunciation, goes 
“below”’ (Manuemrti, VI, 5) asif in- disregard and Suppression vot 
the sensé of the explicit texts; “The day on! which therevis non- 
‘attachment (established), renounce even on that day,- whether 
from the house (holder's ‘state) or the forest (-dweller’s)”,and 
“renounce even from the order of student-ship” (Jabalopanigad,‘4), 
$215 It is only thas that‘the reconciliation of Vedanta texts with 
the doctrine of (Brahman) with attributes has been shown by the 
acirya (Srikantha) in order to bestow grace on the dull-wittea 





person by turning hin away from the pursuit of what is attribute- 
less, and making him pursue with firm devotion the Meditation 
(of Brahman) with attributes lest, (the fool), pleased with the 
mere hearing of the éxcellant fruit, namely; the ‘attainment of the 
pure Brahman, but devoid of the mental concentration that °can 
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bring about the. meditation and intuition-necessary for thatattains 





ment; shouldjabandon.the pursuit ofjmeditation-on Brahman, with, 
attributes, take forcibly to the pursuit of hearing, reflection, and, 
meditation. pertaining to Brahman, without: attributes, and, not, 
reaching. to. the..concentration of mind .necassary therefor, fall 
between both... Nordees the exhibition, of this synthesis. amount, 
to-showing that.to be intended which,was never intended, like the, 
demonstration in the Kalpa Siira, “‘Inthy son thon art born: 
again ’’, that immortaliby for the house=holder.is- she. pro-creation. 
of-sons,.  For,.ofsuch texts-as, “‘ By the command of ithe  Imperi= 
shable -One,.0. Gargi,, the Sun and») thes Moon<ate held apant:"? 
(Brh.. III, 8, 9)’. “ He-is the controller of all, ruler, of all}, the 
master. of atl’? (Brh. IV, 4, 22) and. so on, though occurring), ix 
topics relating, bo (Brahman) without attributes, there isan inter- 


mediate sence. relating to (Brahman), withjattributes, understoodias 








a means to.the.comprehension of the attributeless: (one): As, for 
the (statement) that. there is mo.other pure- reality higher: than 
that, the:concea!ment thereof:(i.e., of : the higher real), like’ thatcof 
renunciation in the Kalpa Stites, is for the purpose of (creating) 
faith in. that-kind of dull-witted inquirer,: through teaching him 
thus:by.arguments comprebensible by, his intellect: 

Now,.if the construction-of a separate system ba: necessary 3:22 


for _dull-witted inquirers, that work should be done independently, 




















and.not-based oa the Brahma Siltras, as the: Brahma, Sitras have 
the object of inquiring into Pure Brahman,; fcr, if.it be admitted 
that.the Pure. Brahman is recognised by the aicarya (Srtkantha), if 
should also be acknowledged that.that (the Pure-Brabman).is the 








object of inquiry (of the Sutras), as shown: by Samkara Bhagavat- 
pada. If this be urged, true (we-reply); but by Samkara. Bhaga- 


vatpada,himself it has been showWncdin. the case of the. Sutras that 
14 


N 
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they have Beahman with attributes as an object of inquiry, op the 
ground that many-sidedness is an ernament that follows trom 
the definition of a sutra. Thus, in the commentary eyen on 
the first siltra (it is said) ‘! Brahman does exist, of the nature of 
eternal purity, intelligence, and freedom, omniscient and endoweg 
with all powers. The properties of eternal purity etc., are, indeed, 

predicated, in view of the etymology of the word Brahma » (Sam- 
kara Bhasya, M. Ed. p. 8); thus, by showing the etymological 
significance of Brahma (as holding good) of both the Pure 
Brahman and Brahman with attributes, it is indicated that the 
word Brahma, about which there is inquiry, refers to both of them, 
‘Thereby is manifested his intention that like the Pure Brahman, 
Brahman with attributes too is to be inquired into, along with the 
source of knowledge, the form, the means and the fruit. Ag telp:| 
ful thereto, in the janmédi sUtra (I, 1, 2: 9), the nature (of Brah- 
man) has been determined through the definition of both (Brah- 
mans) in the view that the property of being the cause of the 
cote both as efficient and material cause, non-different frym the 
world, is characteristic of Brahman with attributes, as Proprium, 
and of the Pure. Brahman, as an accidens. One interpretation 
having been given of the Sastra yoni sutra (I, 1, 3; §), as confirm- 
ing the possession of omniscience involved in the Saguna Brah- 
man’s creatorship of the world, there is shown another interpreta- 
tion for the purpose of establishing that the GSstra is the source 
of knowledge of Brahman in general, Sagama as well ag Nirgupa. 
In the samanvaya sitra (I, 1, 4: 3) in order to show the authori- 
tativeness of the Sastra in respect of Brahman mentioned in the 
prior siitra, the connection of that which is of the form of the 
Vedanta with the reference thereto (i.e., to Brahman) is exhibited 


only as common to (both) Saguga and Nirguasa (forms). Aad that 






| 








et: 


results in distinguishing between the? synthesis of all Vedanta 
texts with Nirguma (form) as their supreme significance, and with 
the Saguma (form) as their intermediate significance, in the man- 
ner indicated by the (following) words of the damksepa Satraka : 
“Tho synthesis of texts declaring attributes with the attributeless 
substance is always possible; it is not as if the synthesis of what 
is with :attributes cannot bear synthesis with the attributeless 
substance. ‘The form of Saguaa Brahman is (a combination of) 
truth and falsehood; the meditation (thereon) is also 80; the Vedic 
texts referring thereto are like that; hence, the intermediate sense 
of these Vedic texts is of a different kind (i.e.. other than the final 
one) ; the other attributeless Substance, the true object (of the 


Sastra) is proclaimed to be different ’ (Samkesepa Sartraka, I, 463 


& 464). Even of the texts, read in the topic relating to the Nirguma 


form, an intermediate reference to a Saguma form qualified by the 


attcibutes, 
such texts, is quite legitimate. 

In the tkwatyadhikarana (I, 1, 5, e¢ seq: §) refuting the refe- 
rence of the Vedanta to the causality of the pradhana acceptable 


resulting from the significance of words occurring in 


to the Samkhyas, the reference to the causality of Brahman is 


made clear, only in common to (both) the Sagupa and Nirguna 


forms. Hence it is that up to the siltra 
ment of. Self in sleep)” (1) 1, 9:9), texts are cited from 


“ 


Svapyayat (because of 


attain 


topics connected with the Nirguna form, such aathe Sad Vidy& 


and so on, and in the commentary on the stitra “Gati simanyat 
(because of identity of purport (I, 1, 10; S)” there is exhibited the 
harmonious declaration of all Vedénta texts in respect of the 
causality of Intelligence, a8 common to the Saguma and Nirguns 
forms; but in the commentary on the siitra ‘“Srutatvacca (and 


bocause of its being declared)” (1, 1, 11 ;§) there is cited the fol- 
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lowing’hymn reddin the Svetasvatara Upanisad whieh sets out to 
idemonstrate’the glory of Para neSvara, ‘the Saguna (Brahman): 
“Phere is of Him; in’the world, no Licrd nor controller:morany 
characteristic niark. © He isthe cause,"the master of the masters 
6f the senses; of Him there is neither Creator nor Master » (Svet:' 
WIP9)! ‘Fn intrédacing' the Snandamaya ‘section :that» follows 
(thereon), the whole Of the rest of the chapter is-shown'to arise 
ag réferring to'both the Svgnna‘and the Nirgagy (forms) in -the 
words “beginning With® “Two forms, indesd, are understood cof 
Brahman, (one) with the limitations of name, form-and® change, 
and (another) different therefrom, devoid of all limitations” ‘and 
ending withThus, Brahman, though one, is‘tawght in'the*Vedanta 
as connectéd with limitations and ‘devoid of limitations, ‘as «an 
object to'be meditated on ‘and an‘ object to be’ known’; .‘hence 
is ‘commenced’ the rest ‘of the’ work”. Later, sthrough +the 
sutras’! The Self consisting “of Bliss \is the highest “Self, 
on account of repetition (I, 1, 12; 8)”, ‘The -bbhiiman >is 
Brahman, -as ‘the: ifistruction about it -is additional ito” that 
about; sleep (1,73,'8; 9)”, “he Impecishable is Brahman, .as.it 
supports «everything up otu-akada (2,'3, 10; 9)”, “Phat” which 
possessés the: attributes ofsinvisibility etc.,:is Brahman, because -of 
the’deélaration of ‘attributes “(, 2, 21:9)”, ‘The person of tthe 
méasure’df a'thumb is Brahman; on account of the very’term'‘used 
(Eésna) ’ (I, 3:24: 8)”, “On account of the mention ‘of ‘the 
highest Self'as different in’ the’states of deep ‘sleep and departure 
(1}3;42:;'')”; ‘the synthesis of ‘Vedanta texts sis ‘shown <with 
Brahman’that is Of the-nature of Truth, Knowlédge, Infinite*Im- 
perishable Bliss; devoid of all attributes like grossness etc.," and is 
non-different from the inner Self. Situilarly their synthesis *ina 


SUitable niatiner with’ even (that' form of) Brahman whichis «en- 





= 


dowéd‘withiattributes, united ‘to a*resplendent:auspicious form:for 
the purpose ‘bestowing grace ‘on <devotees, possessed of| infinite 
auspicious: qualities‘like-having desires: which come true; «purposes 
which come‘true,cetc.; is exhibited; in the satras; “ The one: with- 
invis Brahman on ‘account of His qualities being’declared ug, 
2038); ° That which consists of mind is Brahman, ‘because 
what is knowneverywhere is «taught (I, 2, 1:19)”, “The small 
akada'is‘Brabman, ‘because of what is-said later, (1,3, 14 §),;and 
go on. In the chapter »devoted to showing absence of ‘contradic- 
tion ‘(in' the “Vedanta ‘doctrine, te, the ¥second: chapter ‘of ithe 
Sutras); just) as’ there is shown'the refutation of objections » to’ the, 
synthesis with ‘the ‘attributeless : (Brahman)inthe sitra “Their 
non@differeuce results'from’such terms as origin ‘and the like: (II, 
1, 14: 8)”, (the same refutationsis'shown)even in the case ‘of Brah- 
nian With ‘attributes, ‘possessed of’ the properties: of ‘being ‘the 
material cause of'the world, creating the world, bestowing grace 
on‘all-beings ete , through the (following) sitras ; “ Brahman‘can- 
tot be the-caude of ‘the world, because of difference of nature ; 
this’difference is’ known from Scripture (II, ‘1, 4: $)”, ““ Brabman 
is not the Creator of theiworld, ‘as‘beings engaging-in action “have 
aomotive (1,1, 8229)so" There is no inequality or-eruelty'in the 
Tiord,‘on‘account‘of his‘regarding meritvor demerit ; for; so'Serip- 
ture declares: (II, .1,:94:'8), and the rest. *Insthe (third) chapter 
téaching the means ‘of attainment, the understanding of qualities 
like the' possession of desires’ which<came:true is) described fori .the 
purpose°of meditation in the:case of Brahman with attributes, in 
many sutras like “Pogsessionof true desires and so on :have-to be 
understood: here and there, on-account.of abode and.so on (II, 3, 
89: $)’’si(this-is.done) in'the same. way as.the qualities.of Bliss ete., 


non<grossnéas etc., (are described) for the comprehension of Brah- 
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: ‘nian without attributes, inthe sUtras ‘‘ Bliss and so on; as belong- 
ing to the subject, have to be understood everywhere (III, 3; 
11:9)’, and) “ But the negative conceptions concerning the Im- 
perishable are to be understood in all meditations, because of the 
equality;and of the object being the same, asin the case of the 
upasad ; this has been explained (ILI, 3, 83: 9)’. In the (fourth) 
chapter about the fruit, in the first pida, in the sutras “Repetition 
is required, because of the text instructing more than once (IV, 1, 
1:8)"; But; as the Self, Sruti acknowledges and makes us 
understand Brahman(LV, 1, 3: 9)"; “ Sitting (a man is to medi- 
tate) on account of possibility (IV, 1, 7: 3); “Where there is 
concentration, there meditation may be performed, there being no 
difference (1V, 1,11: 8)”; ‘On the attainment of this, there is 

non-clinging and destruction of later and earlier sins; thie being 

dec lared (IV, 1, 18: $)”,—the repetition to be performed of hearing 
etc., in the case of the Nirguna (form), and of meditation etc., in 
the case of the Saguma form and some euch other matters are 
shown by double interpretation! to govern both the Sagua and 
. Nirguna forms, >In the second pada are described the mode of 
departure of the enlightened one forthe purpose of attaining the 
fruit of meditation on the Sagupa (form) and the absence of 
necessity for departure for the attainment of the fruit of Know: 
ledge of the Nirguna (form), Inthe third pada, it is shown that 
the path of light etc., is followed by those who know the Saguma 

Brahman, that what is attained by means of that path is the 

Saguna Brahman: In the fourth pada are determined, the nature 

of the fruit attained by the knower of Nirguya Brahman, in three 

1. Lantra is a mode of interpreting a slitra in more than one 
way, for different purposes ; according to the dictionary, it is ‘a 


means which leads to two or more results ’’ (Monier- Williams). 
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sections beginning with ‘* Having entered the highest light, there 
is manifestation of his own nature, as seen from the word ‘own’ 
(IV, 4, 1:9)”, and also the nature of the fruit attained by him 
who meditates on the Saguna (form), in the sections beginning 
with “ But by the mere wish, the released effect their desires, that 
being declared (IV; 4, 8:8).” 

Now, if, in the manner stated, even by the acarya Samkara 
himself, who showed that for the Siitras there is also a sense in- 
quiring into the Saguna Brahman, there had been an inquiry into 
the nature, source of knowledge, means and the fruit in the case 
of Saguma Brahman too, for what purpose was another commen- 
tary written by the Gearya Srfkanths with reference to the Saguna 
(form)? If it be said that it was for the plurpose of securing 
excess of devotion tothe Saguma (form) by interpreting the 
Siltras, in their entirety, as referring to the Saguna (form), 
why did not ‘the acirya Samara interpret them as 
referring in entirety to the Nirguma (form), in order to 
secure increased faith in the Nirguma, If this be asked, we reply 
here (as follows). Only the existence of the Saguna Brahman 
was established by Samkara acarya; He was not demonstrated to be 
Parama Siva, by the removal of doubts about His being any other 
deity like Vienu. 

In the dabradhikarana, (J, 3, 14: 9), after making an initial 
statement of the conclusion that Paramesvara alone can be the 
small &kaSa, not the elemental ether or the finite self, there is 
introduced the answer to the following objection: ‘In the prior 
sentence ‘that which in this Brahma Gity ’ ete. the finite self is 
referred to by the word Brahma, since that is the Lord of the city 
in the form of the body; hence, he alone, who was mentioned 


earlier, can be the small aka4a ’; therein, occur the words “ Or 


3231 
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"else, it, is in.connection with the body,ofrthe finite self. along that. 


there,is:taught-the proximity of Brahman, like the, PYOXimity. of: 
Vianu in the salagrama,”, which mentions as . between Visnu: ang 
Saguga Brahman.that is to be determined to be the.smal] akASa,. ae 
relationship ;as:of:-objeet-of-comparison. with-the- subject ihence; it, 
is indicated that the Saguna Brahman‘hére: to be demonstrate ‘isc 
not ofthe form.of Vignu: For, in thedahar&dhikarana itself-both 
before and after (the. present. context).occur!, the-words, though. 
elemental ether is the conventional sense of;. the:word akasa, yet, 
the comparison of that with itself is not-proper,” and though: 
the word aka§a is well-known.to signify elemental ether, that is 
not to be understood, because of the-absence.of the relationship; 
as between object and subject of comparison”; thereby is: esta. 
blished the differance of the-small aiaSa from the elemental ether, 
because of the two being designated as subject and :object:of com: 
parison, in the words “ As big.as-is this-ether, 80 bigsis that akaga. 
within the heart” (C4. VIII, 3). The application of thig, 
principle is, unbroken. even in the; case of what ‘oceurs- ins the 
middle (between those two statements.of the commentary),) 

So, in the commentary of:yavadadhikara-section-(I11, 3}.82:.9) 
(it is said), “ An:ancient-sage;.a teacher .of-the Vedas, Apantarata:- 
pas by name, at the direction of Viggu, was born on: the earthiag 
Krsna DvaipSyana, at_ the time of the, conjunction. of. the: Kali 
and Dvapara Yugas.. Sanatkumara also, a son of Brahmé’s-mind, 
was born as Skands, because of the. boon grantediby himself. to 
Rudra”., By this indirect statement itis indicated through the 
argument a fortiori that Sambhara Rudra (the, Lord of Destruction; 
one of the three forms of. the. Deity,) thus shown tobe inferior 
eyen to Vishnu can much less be Sagupa' Brahman, (whose nature ia) 


to be -ascertained., It is well-known’ from the-Parapas> that 
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Sambéra Rudra, verily, praying to Brahma (thus) “I:desire thee 
alone asa-son or one like to thee, O Pervasive One” was granted 


the boon, and the consequent birth is: the subject of the, story of 


thebirth of Kuniara. | That Saguna Brahman thus. indicated to .. 


be diferent from Visnu and Rudra is Parama Siva, higher, than 
the three forms of the Deity, is shown by the use of the expression 
Paramegvara, generally signifying Parama Siva, in the case of the 
Saguna Brahman, (whose identity is) desired to be determined in 
thessections about (the being) within the Sun (I, 1, 20 :S ), and 
“80 On. 

Vaoaspati’ Misra, who knew what the Bhagayatpada had at 
heart, Says at tbe commencement of his work (Bhamats) “ To the 
eternal being endowed with six limbs and manifold members, to 
the Veda and to Bhava, we bow”. Here by the terms “ Veda’’ and 
“Bhaya” are suitably understood what are related as source and 
object of knowledge, and designated as worthy of adoration; 1tas 
(thus) indicated that: Saguna Brahman, (whose nature is) ascertain- 
ed-in that work,is. but Parama Siva, (who is) well-known: tobe 
denoted by the word “ Bhava”’, and qualified by a host of auspici- 
ous-attributes in the form of'six limbs:andi ten members. 

Though (there are such indications in Samikara’s system), yet 

4this-is not established by. refuting in the case of the relevant. texts 
in: each ‘section, (their possible), reference to other deities, . Ex- 
tremely subtle suggestions cannot of themselves be evidence 
-appealing to the hearts of the hearers; hence, for that | purpose, 4 
separate commentary is begun by the acirya (Srikantha) inorder 
to:demonstrate the harmony of the Vedanta texts with the posi- 
tion thatthe Saguna Brahman taught in this Saatra is but Parama 
Siva; that He:alone is to'be meditated on as conjoined with Umi, 
in accordance with the injunctions in the Dahara, Sandilya, Upa- 
15 
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koéala, VaiSvanara and othér Vidyas, and that the abode attained 
through the path of light etc., by the devotees of the Saguma (form) 
is bus His resplendent world. 

The advantage of demonstrating that (i.e., Saguna Brahman) 
is thus declared in the following verse of the Kalpataru: “The 
demonstration (of Brahman) as with attributes is out of compas- 
sion for those dull-witted ones who have not the capacity to intuite 
the Supreme Brahman without attributes; having thereby directed 
their minds to the pursuit of the Saguna Brahman, it (Nirguna 
Brahman), devoid of all figments of duality, directly manifests 
itself” (Kalpataru, p. 192)1, Now, if, for gaining this advantage, 
another commentary (like that of Srfkantha) has necessarily to be 
undertaken, the demonstration-of Saguna Brahman in Samkara’s 
commentary is in vain. Jf this be said, listen to (our account of) 
the purposefulness even of that. The commentary is begun by 
Samkara Bhagavatpada only with the object of demonstrating 
Nirguna Brahman. That demonstration has to be-effected in 
each section by refuting the doubts and prima facie views arising 
out of the possible reference of the relevant texts in each section 
to what is other (than Brahman), such as the finite self and soon, 
That refutation has to be effected by means of such characteristics 
as the properties of creating all; protecting all, controlling all, 
destroying all, and so on. There is room for this doubt : of 
Brahman that is demonstrated here, of which all attributes 
are denied, (and) which is of the nature of Intelligence alone, 
whence these attributes by the acceptance of which as charac- 
teristic of Brahman, the prima facie references to the finite 
self otc., are refuted? This is the statement of the answer: 


though really devoid of attributes, yet from the empirical stand- 





~1. Anantakrspa Sastrin’s edition. 
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point there are of Brahman many characteristics of the nature of 
auspicious qualities. As endowed with these, that came Brahman 
without attributes, is also figuratively called Brahman with 
attributes! _ The attributes of that qualified (Brahman) meditated 
on in the Dahara, Sandilya, Vaidyanara and other modes of con- 
templation are also taught in the topic concerning the non-quali- 
fied (Brahman), as a means of comprehending it and for the 
purpose of remembering it ; by these are refuted the prima facie re- 
ferences to the finite self and soon; in order that they may be 
comprehended as useful for that purpose (of refutation), thay 
have to be demonstrated by citation of the texts relating thereto 
The demonstration is also needed for the comprehension of 
the fruit. This is how it is needed : though from the view-point 
of truth, the first fruit of the knowledge of the truth is the attain- 
ment of Brahman’s Being, yet the same non-qualified Brahman, 
takes on and continues in the form of Téyvara with attributes, until 
the (final) liberation of all; hence, from the empirical view-pointy 
the fruit (of knowledge) turns out to be of the form of the attain- 
ment of the nature of ParameSvara, characterised by the possession 
of desires which come true and soon. Hence itis thatin the 
firat chapter, in the section relating to the small akaSa, it is (firet) 
made clear through the qualities like possession of desires which 
come true, etc., mentioned in the residual sentences, that the 
small akagéa is ParameSvara ; then is raised the duubt that these 
are not characteristic of ParameSvara, since the qualities are men- 
tioned of the finite self too, in the words “‘ That self free from sin 
old age, death, sorrow, hunger, and thirst, possessing desires which 


come true”, occurring in the Prajapati Vidya (Ch. VIII, 7, 1); in 





i 
1, he reading wpacaryate seems to be more significant than 


ucyate, and consequently preferable. 
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the aitra “© Uttaraccedavirbhita svaripastu (if it be said that ag 
seen from later context, the finite selfis meant, there is thay 
reference to the finite self only in so far as its true nature ha, 
become manifest)” (1, 3, 19: 9), which sets oul to remove that 
objection), it is said (in the following words): that the manifestg- 
tion of qualities, like the possession of desires which come true, in 
the réleased soul is only on the attainment of the nature of Para. 
meSvara, hot in the state of difference therefrom, and that there 
is thus no inappropriateness in their being characteristic of 
Brahman: “Hence, that non-ultimate form of the finite’ gejg 
established in ignorance, sullied by the faults of agency anden- 
joyment, attachment and aveision and the rest, united to manifold 
evil, by the dissolution of that (form), what is opposed thereto, 
viz., the ‘true nature of ParameSvara, possessed of the qualities of 
freedom ‘from sin etc,, is attained through knowledge ” (8. Bh. M. 
Ed. p; 175). 


$2352 ¢ Byen in the first chapter, in the jagadvacitva section (T, 4, 


3°2353 


16, et seg: $) while leading up to the establishment of the reference 
to the Supreme Brahman by the introductory and the concluding 
portions of the discussions between Balaki and AjataSatru, it ig 
said “the referénce evan of the concluding portion to Brahman ‘ig 
seen from the statement of unsurpassed frit in the text ‘keeping 
off allsin, he who knows thus attains pre-eminence over-all beings, 
independence; and mastery ”’’; thereby, it’is shown that the fruit 
of release is of the form of attainment of the ntaure of isvara with 
attributes; for, mastery of all beings does not exist elsewhere 
than in Paramedvara, 

In’ the second chapter too, in the amsadhikarana (11,-3,-48 
et seq: $), the attainment of the nature of Paramefvara by the 


teleased one is made clear by the following statement of objection, 
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———————— 





AW 


“Tf the finite self be admitted to bean element of Tvara; then 
from his experience of the sorcows of bondage, there would’ be 
experience of misery for Tévara also ; just asin ordinary experience, 
by the pain occurring in the hand, foot’ or some other part, there 
is experience of pain for Devadatta, of whom that isa part. And 
hence, those who attain that will attain greater misery. Therefore, 
the prior state of bondage would itself be superior; hence; perfect 
knowledge would be fraught with evil” (S/Bh., M. Hd. p. 480-481), 
It is also (made clear) by the reply (which is) pased on the non- 
confusion effected by the well-known relationship of original and 
reflected image. Nor may the word Iévara be interpreted in’ some 
way so.as to signify pure Intelligence; for, in ‘the’ prior “section 
“ Parat-tu taccbruteh (from the Supreme, ‘that being declared)” 
(IT, 8,41 and42: S) it is (first) made clear that the agency of 
the finite selfis dependent on ‘the Lord; then is introduced the 
secondary sUtra of that-section “(The Tord acts) haying regard to 
the. effort made, for the sake of the non-futility of injunctions and 
prohibitions (II, 8; 42: 9)’ in order’ to anawer ‘the objection, “if, 
now; shere-be causal agency in the Lord, there should also be (in 
Him),inequality and cruelty ’’; that-section thus relates to the 
Saguna Lord ; therefore, the ama section, which follows it (alse) 
relates ‘to the same topic. ‘Theidentity of topic with the preced- 
dng section ts (also) made plain by the (following) introductory 
passage of the present section setting out the prima facie view: 
ss. The relationship of the helper and: the helped has been declared 
as between the Tord and the’ ‘finite self. "Lhe reJationship ‘is 
observed ‘in experience, as between master andiservaut or a8 


between fire and sparks. Hence, the relationship of the helper and 


the helped being admitted:as between the Liord and the finite self, “°° 


in:the-enquiry whether it'is’‘tobe said'to’be like the relationship 






































118 


of master and servant or like that of fire and sparks, (the prima 
facte view is) that it is either undetermined or that it is the rela- 
tionship of master and servant, that variety being well-known to 
be the relation of the ruler ard the ruled”. (8. Bh., M. Ea. 
p. 478), 

3:2354 In the third chapter, in the section on dreams (III, 2, 1 
et seq: 8), the sUtra “ But by meditation on the Supreme that 
which is hidden is made manifest; from Him, indeed, proceed 
bondage and its opposite (III, 2, 5: 3)” is introduced in order to 
answer the objection that the creation of the imaginary chariot 
etc., in dreams comes about through the lordly powers of the 
finite self, who is non-different from the Lord. In explaining that 
sUtra,-(it is said) ‘‘ Though the finite self and the Lord be related 
as element and that of which it is an element, the difference in 
characteristics between the finite self and the Lord is certainly 
patent. Is there then no community of characteristics between 
the finite self and the Lord? Not that there is none ; but though 
existent, it is hidden by the veil of ignorance and soon. That, 


again, which is hidden, is manifested to some persons, who; having 


their ignorance dispelled by strenous meditation on Parameévara 


e of the Lord—jugy 
as the power of clear vision is recovered by the potency of medi- 
cine on the removal of the obscuring film” (3. Bh. M. Ea. 
p: 568), . In this context is exhibited the attainment of the nature 
of Saguna (Brahman) by the released one ; for, on the attainment 
of the form of pure Intelligence, there cannot be the manifesta- 
tion of the qualities, such as possession of purposes which, come 
true and soon. 

32355 In the fourth chapter, (this is made still more clear in the 


following way): being desirous to know in what form is described 


that is Hxistence, attain perfection by the grac 
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the manifestation (of the soul) referred to in the texts “in its own 
nature (the sou!) manifests itself (Ch. VIII, 12, 3)”, we are told 
by the sUtra “ By the form of Brahman, (thinks) Jaimini, because 
of the reference and the reat (iV, 4, 5: §)”, that manifestation is 
in that form of Brahman (the description of which) begins with 
freedom from sin, ends with the possession of purposes which 
come true, and includes omniscience and lordship over all : (this is 
seen) from the reference (in the text) “That Self free from sin 
eté.,”” (Ch, VIII, 2, 5), and the passage “‘ He moves about there, 
laughing, playing; rejoicing, with women or vehicles” (Ch. VIII, 
12,8), which makes known the possession of lordly powers; so 
thinks Jaimini. In the next siitra “ By the nature of Intelligence 
alone, that being the nature of the Self; thus thinks Audrlomi 
(IV; 4, 6: 9)”. a different opinion is introduced, that, the true 
nature of the self being understood to be bare Intelligence, from 
the text “ Thus this Self has neither inside nor‘outside, but is only 
a mags of Intelligence’ (Brh. IV, 5, 13), the manifestation is by 
that alone, The next sittra ‘Though it be thus, because of the 
reference to and the existence of the qualities mentioned earlier 
there ig absence of contradiction; so Badarayana thinks (IV, 4, 
1; 8)”, which states the conclusion, is thus explained: “ Eyen 
though the ultimate nature (of. the Self) as Pure Intelligence ig 
admitted, (yet) since thera ia no denial of the lordly power of 
Brahman understood from earlier references and soon, from the 
empirical yiew-point, Badarayanacarya holds that there is no 
contradiction ” (S. Bh.; M. Hd. p. 850): thereby itis made sti}] 
more clear that the released one attains the nature of Saguna 


Tévara, possessed of unexcelled lordly power. Since ithas tobe 


said in the doctrine of Nirgupa Brahman, that the attainment. 


thereof is ralease, how can it be said that the attainment of | the 
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hature of ‘Saguna Igvara is release ? ( This doubt: too is answered, 
thereby. . Though from the view-point of truth, the teleaged 
one is but. bare intelligence, (yet) from the empirical View=point of 
the bouad soul, till the (final) release of all, there will attach to 
the soul that has.attained the nature of Parame$vara, that hy 


original image (as contrasted With the individual whois the reflec 


ted image), as,well as to, Paramesvara Himself, nnsurpasgeq lordly “4 
power and the-entire host of other attributes well-known £45) a 
belong to Paramesyara. Thus, the commentary of the Bhagayat- ; 
pada undertakes to exhibit all the auspicious. qualities of Pars. 

meSvara mentioned at length in all meditations. on the Saguna 

form ; for, (these qualities) are useful.in exhibiting the charac- : 
teristics of Brahman for the purpose of demonstrating the , 


characterless (Brahman), and are further helpful in elaborating: the 
glory of the Saguna Lord, who is of the form of the fruit attained 
by true knowledge; what hae to be expounded being thus extensive, 
in (that commentary), though primarily setting out to demon- 
strate Nirguna Brahman; talk of the Saguna form is seen to ‘bulk 
largely, ‘while the inqniry into the Nirguna form, owing to non. 
extensiveness of “what is to be: expounded; takes UP little space, 
Just as in the four Vedas, all setting out only with the identical 
objet of teaching the eupreme spiritual’ good,—(which is) of the 
‘nature of the attainment-of Brahman,—for the purpose of show- 
ing grate to all creatures, the exposition of action alone, which 
generates purity of the internal -organ, as helpful thereto (i.e.,. the 
attainment of Brahman) is elaborated at length; the Vedénta 
portion, which has for -its object the exposition vf Brabman, is 
small, because of non-extensiveness of what isto be expounded.» 
32366: Now, if thus, the inquiry into the Saguna form is for the 
purpose of.inquiry into the Nirguma form,, the former follows. by 
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arthipatti;éven from the promiesory statement a8ito the “latter 
inquiry, as something (neééssarily) tobe’ nndertaken, likeo-the 
inquiry into the means and. fruit; (but) by the statement cme the 
commentary ‘‘ Brahman does ‘exist etc.,” itis declared that! the 
term “Brahman” referring te what is to be inquired into'is eom- 
mon to the Saguns form; inorder to secure the ¢onclusion' ‘that 
the inquiry into the Saguna form too‘is promised.’ Why should 
this be done? If (you) ask this; know then) that is’ declared’ ‘as 
helpful to the promise in respect of ‘that’ (inquiry); ia order to 
indicate that for the Brahma SUtras, in‘their entirety, there! is 
another.interpretion as-referring’ to the Saguna (form). (Lhe ‘other 
interpretation is arrived at) by recourse to differences im the ¢om- 


bination. (of words) and s0 on. Its only to show (this); at? least 


$0 some extent, to those: eager (to understand) how the other in- 


terpretation (is arrived at), that, on the analogy ofthe single rice 
from the pot, two vargakas are set out in the Sastrayomi sutra 
(I; 1, 8+ S$). It is only to show that the commentator has followed 
the maxim of the single rice from the pot, in cetting out these two 
interpretations of the Sastrayoni  stitra; referring to both’ the 
Saguna-and Nirguna forms, that the author of the Aalpatarw him- 
self: makes clear the indication of a referénee to both'the Sagana 
and Nirguta forms; in the conmrmentary (bhasya) onthe sitra 


“ But Agnihotra and the like tend tothe samé effect, that being 


shown by Scripture (IV, 1,.16:$8)". By him, indeed, an inter: 


pretation is offered of the sttra: “agnihotra: and the like ete.,” 


_ (V,.1,16: 8), relating it to the attributeless (form), (im fhe 


following way): agnihotra and the rest have an effect of: the 


nature of that direct knowledge of the attributeless Brahman, 


_ which. is praised by. the words “on the attainmentiof that”’ in the 


siitra ‘‘on the attainment of that, later and earlier sins-etc., (EV; 1, 
16 
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13: $);” this is shown by the text “they desire -to know, by 
sacrifice etc), (Brh. 1V, 4, 22)”. . Though opposed to the pena 
Karma, as burning down the whole host of Karma, yet the Origi- 
nation of that knowledge by specific acts such as perman, ently 
obligatory sacrificial rites, is not inconsistent; for, though the 
burning is of the entire forest, the burning of the forest ig 9, ents 
be the work of the bamboos etc., in the forest. Then is shown 
snother interpretation relating to the Saguna form : agnihotra and 
the rest have the effect of the attainment of Saguna Brahman, 


the observance of sacrifices etc., being seen in Kekaya ang others 


‘who knew Saguya Brahman. There is not, as in the cagy of the 


frait of knowledge of the attributeless, any inconsistency in the 
fruit of devotion to the Saguma being effected by Karma, Binge 
that (fruit), which is of the form of enjoyment in Brahmaloka, 
is seen to admit of degrees. Thus, another interpretation 
for all the Brahma Sitras, referring them to the Saguna 
(form), has been but indicated by Samkaracarya, by showing that 
the term ‘“‘ Brahman” which is the object of inquiry in the jijaasa 
siltra (I, 1, 1) is common to the Sagupa form too, and by showing, 
in some cases, two interpretations referring to both the Sagung 
and Nirguna (forms) ; itis io make this manifest for the purpoge 
of showing grace to devotees that (the other interpretation) ig 
undertaken by Srikanthacarya. 

Now, this mode of demonstrating Saguga Brahman, being 
unopposed to the recognition of Nirguja Brahman, is acceptable 
to Samkaracarya; if this same be what is shown by Srikanthacarya, 
then in his system, only those Vedanta texts which are admitted 
to refer to Saguma Brahman should be cited in the (respective) 
Sections, and their sense determined to reier to the Saguna Lord 


Acceptable to him, after refuting their reference etc., to other 
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deities. (But) those very Vedanta texts, such as the Sad Vidya 
(Ch. VI, 2, et seq), Ananda Valli (Taitt. I), the story of Pratar- 
dana (Kaug. III, 1), Katha Valli, the Antarysmi Brahmama (Brh 
III, 7), the Mundaka, Bhima Vidya (Ch. VII, 23 & 24), and so 
on, which are determined in the respsctive sections to relate to 
the attributeless (Brahman), are seen to be determined by him in 
those very sections, to refer to the Saguna (Brahman). If they too 
relate to the Sagusa (Brahman), on what authority are we to hold 
that the recognition of Nirguya Brahman is based? Hence, 
it is clear that the presert commentary is set out only in opposie 
tion to the doctrine of Nitguga Brahman. If this be said, it is 
answered (as follows). 

Srikanthacarya admits as his own final position, these conclu- 
sions of Non-dualism, (which are) helpful in reaching to pure-non- 
dualism, viz., that the entire world, intelligent and non-intelligent 
is of the form of Brahman’s Cit-Sakti, that itis of the nature of 
Brahman; non-different from Him; and of the form of all His 
auspicious qualities, that Brahman ‘is really non-changing, that 
the perception “the pot exists” etc., celates to the existentiality 
of Brabman, that the perception “the pot appears” relates to the 
manifestation of Brahman, and that the perception “I am happy” 
relates to's fragment of the Bliss of Brahman; he expresses the 
opinion “ there is liberation even here for the devotees of the Non- 
related”, wherever there is occasion for the contrary opinion, and 
he eatablishes that (opinion), (speaking) in his own person; hence 
it ia not possible to deny that in his ultimate conclusion Brahman 
is attributeless, unconnected with the world, non-distinct from all 
finite selves, and of the nature of puro-non-duality, For, if this 
were denied, there would result conflict with many of his conclu- 
gions. So, in'acknowledging pure-Brahman, only the Sad Vidya 
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and iqther Vedanta texts determined by Samkaracarya to relate 
thereto lare:the basic authority...‘The demonstration of the ‘har- 
mony of their senss with the Saguna (form) is not in the view that 
they haye no referance to the Nirguna (form), but rather in the 
view that there is significance:ia respect of the Saguna also. - Of 
texts which seti. out» to introduce: qualities; though occurring 
in«topics related to Nirguna, such as the Sad Vidy& and-so on, 
there is, indeed, an intermediate significance in respect of the 
Saguna, asiqualified by the respective attributes, (a significance) 
by holding to;which, Brahmans. characteristics are explained even 
injthe Samkara Bhaaya.. Thus, yerily, in the ikgatyadbikarana (I, 
1, 5, et seq:S), the initial seeing (i.e., desiring) is the characteristics 

» in-the fnandamaya section, creatorship of all which is ‘mentioned 
in, the.stitra, ‘And. because: of its being declared tobe the cause 
(I,-1, 14:5)’:and:declared in the text “He created all this ete, 
whatever is-here (Taitt. I, 6)” isthe characteristic ; in the section 
“Prana is. Brahman, » that being’ understood froma connected 
consideration.of the passages I, 1;-28, et seg:\9)”?, controllership, 
mentioned in such texts.as ‘‘ He-is the Lord ofthe world, He -ig 
the protector of the world.” (Kaug III, 8), which embrace the 
stounds for the understanding (referred toin the sittra); constitutes 

the characteristic; in the section“ The.eater (ig Brahman) since 
whateyer is movable and immoveable .is mentioned. (1, 2, 9, et 
seg: 3), the characteristic is,the property of destroying the. world 
indicated by the words Brahmin andKeatriya, mentioned ;in .the 
text under meterence “He of whom both Brahmin, and Keatriya 
become, the food (Katha, I], 25)”, which states the ground .(men- 
tioned) inthe siitra ; in the section “ The internal ruler of the 
devas (is Brahman), His qualities being designated” (I, 2,18 
et seq; 9), the characteristic is internal rulership of all, as mentioned 
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inthe text ‘He who directs.thejeacth from withia "whieh esta + 
blishes the .ground (mentioned) in the siitra ; inthe section * Dhat 
which possesses:the attributes of invisibility etc:; (im Brahman), be- 
cause ofthe declaration’ of attributes!"’!(1, 2) 21 et seq: $')): the 
characteristic mark is:omnisciencetetc , mentioned iin the text)“He 
who knowe.all; he»who understands.all establishing the ground 
(mentioned) in the sutra; in the bhimadhikarana (1,8, 8&9: 9) 
the ¢baracteristic mark is being: thecause ofall, as'stated in texts, 
like “from the self, the prinas\(Ch. VII, 26,1)" etc., which establish 
the second :siitra (of the:section) “And on account! of agreement. 
ofthe attributes (I; 3} 9: 8))"sin the section about'the TImperish= 
able (I, 8, 10, e¢ seq: 8), the property of directing is the charac- 
teristic mark, as mentioned in texts like! By the directicn ofithat 
Imperishable, O Gargi, Sun and Moon stand apart (Brh I1l, 8; 9)’, 
which establish «the second sutra “~ This: supporting can be the 
work only of Brahman; because of the direction, declared of ‘the 
Imperishable (I, 3; 11/8)"; inthe “section ‘about ‘deep sleep” and! 
departure (i; °8, 42° & 43,5), the characteristic mark is the mastery 
of all andthe rest,' mentioned “in'texts ‘like “ Controller of all, 
Juovd of all; Master of all\(Brh. LV, 4,22), which establish the 
second siitra ‘Andon account of such words as Lord étc., (I, 3, 
48::9)%:oin the jagadvacitva' ‘section, (I, 4; 16, et/seq:'S), the 
characteristic:mark is’the’ ereatorship cf the whole world, men- 
tioned in theitext:‘*He, O4° Balaki, who is the creator of all these 
persons, He of-whom they are the creations, He, ‘verily, is to he 
known Kaus. 1'V;19)”; which is ‘included in’ the ground (men- 
tioned) in-the’stitra; and:in ‘the’ section vakyanvayat (1, 4, 19: §), 
the creatorship of. the entire world of: name, form, and work, ag 
mentioned in. texts like“ Whatowe shave asi the Bg Veda, Yajur 
Veda.etc,, has; heen. breathed forth trom this’ mighty Being 
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(Bfh. IT, 4, 10)”, (is the characteristic mark as) that is embraced 
by the word!‘ connected meaning ”’ (in the siitra, ‘‘ on account of 
the connected meaning of the texts”), There is thus found men- 
tion of the form aud characteristics qualifying fSaguna Brahman 
in sections relating tothe Nirguma... By that it. is necesearily 
understood that though these texts mentioning the respective attri- 
butes occur in topies concerning the Nirguna, there is of them an 
intermediate significance in respect of the Saguma form qualified 
by.the respective attributes. On this is based Srikanthacarya’s 
declaration of the synthesis of the topical text in each section with 
Saguna Paramegvara. ‘The non-declaration of the synthesis with 
the Nirguna, the object of ultimate significance, is for the purpose 
of increasing devotion to the Saguya, by concealing the (other) 
and is, hence, legitimate. 

Now, the non-declaration of synthesis with the Nirguma may, 
in the manner indicated, not be.opposed (to. the. recognition of 
pure-non-dualism). (But) the texts relating directly tothe Nirguna, 
by identity of construction wherewith, those Saguna texts occurr- 
ing in Nirguga contexts have to be shown to refer, in the 
end, to, Nirguna. (Brahman), as their ultimate significance, 
even of these a Saguna interpretation is seen. (to be: offered) 
with (auch ) effort; as, for instance,.of the text “one only: 
Without a second” inthe f!keatyadhikarama (I,.1, 5, et seg) 


”-in the 


OF of the text ‘‘ where nothing else is seen etc., 
bhimédhikar ana (I, 8,7 &.8) or of the text ‘‘ just as, dear one, by 
one lap of clay all that is made of clay is known, all modification 
being a name based on words, the truth being clay alone”, in the 
Srambhana section (II, 1,15, e¢'seq). . The Sagupa interpretation 
Offered of the firat. of these texts is: cited even in (our exposition of) 


the prima, facie view, (in this. work)» Of the third, the following 
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two interpretations sre shown’: modification (form) and name are 
vacirambhapam, i.e., become the cause of speech, of the nature of £*!9 ‘ 
designation and’ utility. The mode pitcher etc., and the name 
pitcher etc., which become the producers of experience, of the 
nature of designation and utility, are only of the substance Clay. 
In reality, pitcher etc., are true, i. e., veritable, only as clay, the 
existence of the pitcher not being seen apart from the clay. Or 
else, change is vacarambhamam, i.e., the modification pitcher!in the 
object only of the statement “This is a pitcher’. It (the pitcher) 
is but another mode originated from the substance clay ‘for 
practical purposes, nob a substance other than clay, The name is 
true only in respect of the clay; ‘‘ all names like clay, pitcher, etc., 
are true,—truth ig what holds of Sat, i.e., a veritable object—when 
pitchers etc., are considered to be but clay, not when considered 
to be another substance ;’(this is) because the pitcher is’ but olay”. 
These two interpretations are offered to show that the vacaram- 
bhana text seeks to establish the essential non-difference of cause 
and effeot, and to refute the view that the text seeks to establish 


non-reality of the effect, which is distinct from the cause. Thus, 





verily, knowledge of all by the knowledge of one having been 
promised earlier, in order to explain that, the text “ Just as, dear 
one, by one lump of clay everything made of clay is known” is 
introduced as an illustration. Here, (it may be said) this illustra- 
tion does not apply. The lump of clay being radically distinct 
from its modifications, pitcher, basin, etc, because of difference of 
utility and designation, from the knowledge of the lump of clay, 
knowledge of its modifications does not follow. With reference 
to this objection, it is the opinion of the acarya (Srtkemtha) that 
the vacarambhama text has set out with the object of setting forth 


an illustration establishing the non-difference of the effect and 
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‘oause, viz!, pitcher and lamp of clay. 


324211 Thisisithe ‘sense: of -hiso first interpretations: Modifogrion 


means the property of being a (pitcher, i.c.,having)a large rounded 
belly and,so on ;.rame means a word like pitcher -etc., whoge fuse 
tioning, is conditioned by that’; both these, are vic®rambhana, 
Vaca” is speech, discourse, such as.‘‘ bring the Pitcher ».. thereby 
is indicated also the utility arising therefrom.“ Arambhanam ” 
means begun, originated thereby; i.e, cause. .The cause of speech; 
that.is, modification and. name arejrespectively the causes of utility 
and. designation; .The word arambhagam applied to-both Vikarah 
(in-the masculine), and namadheyam (in the -neuter) ig jy the 
neuter, gender and sigular number, because of the rale, ‘A neytor 
noun, which has the same form, only differing in affix, ig Option- 
ally. retained, and the other dropped; and it, is like)» singular 
number-(Panini, I, 2, 69).?’!, This is. what is said thereby, Of 
the lump of clay and its modifications, though identical in. gyp- 
stance, there is difference (in respect) of utility and designation, 
due in difference of form such as lumpiness and the possession of 
a large round.belly, as also to the difference of name, whoge 
functioning, is conditioned thereby. Ley 
Now, because of the doubt, “why is there not the same 
difference (here), as between different substances like the cow ang 
the buffalo?”, it is said that the clayiness alone.is true;of the 
pitcher, basin etc., clayiness alone is (veritable), it being. prove 
by the recognition “that very lump of clay .i8 ROW of the 
form of the pitcher,” and the test of the absence of difference, 
between them in respect.of heaviness. Having thus established 
their proved identity, it is proper. to postulate of the» differences 


involved in discourse and. (practical). utility that!.they ‘are. of 








1. The translation:is that of Zhe Sacred Buoks of:the Hindus, 
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~a‘sabstance other than clay. 


‘elay, how do the names pitcher, basin, ete:, not’ applicable in the 


‘E29 
the mature of the limiting adjuncts of name and form; this is 
what'is meant. 
As for the sécond interpretation, this is its Wenge. Moddi- $:26218 
fication originates in speech; the modification—pitcher, basin, ete. 


isdn object only of the judgment’ “This is a pitcher’, and Hot 
Now, (theére:is) the doubt; if it'is not a substance: other than 


stage of the lump of clay, come tobe applied! later on? (In teply 
to this doubt) it is said, the name ia trtie only in respect of the clay; 
even the iiamés pitcher, basin etc., apply toan existent veritable 
substance, only considered as that substance clay, not considered 
as: snother substance ; for, another substance is unprovéable, being 
opposed to recognition’ and soon. On this view, because of the 
mrti text’ the word Sat (is used of) the true ‘andthe fitting”, to 
the word Sat which is a synonyma of Satya signifying a veritable 
being; is'added’ the suffix ya signifying what is applicable thereto. 
he word ‘Arambhana’ has to be construed as ultimately meaning 








the condition of béing what the word denotes, since it means here 
not'the originator’ (but) the condition of being the originator. 
Thoughitis predicatediof what isin the masculine gender, it is 
mentioned in the neutér, which is used to describe what is of'com- 
mon gender, as in tho Sutra of Panini, “ Dvigureka vacanam, fle | 
-confpound’ Dvigu is singular in number’ (where the “subjdot Doigu- 
jecin'the masculitie'snd'the predicate ckavacanam isin the neuter)” 
(Panini, Stitra TT, 4, 1).1 “This is'the peculiarity (of the interpre- 





tation). 
Inthe satne way, in the séctions “na eth@nata (111,2,11, 3-24013 
et-seq)"’ andthe rest, the texts referring toabserce ‘of attributes 











eye one ly kay Sf ae es eee 
J, “The‘translation is that of the Sacred Books of the Hindus. 
17 





130 


and form in Brahman, and to non-connection with the world are 
interpreted to signify the absence of objectionable qualities and 


. (the existence of) connection with the world, Further, the supreme 





declarations ‘That thou art” etc., which are at the very head 
of the authorities for non-difference of the finite self from Brah- 
man, are stated in support of the prima fucie view as to the non- 
difference of the finite self from Brahman in the sttras II, 1, 21 
and ITI, 4, 2; which are the siltras settiag out the prima facie view 
,geourring in the, arambhana section (II, 1, 15, e¢ seg) and the puru- 
santha section (III, 4, 1, e¢ seg); then there is the commentary on 
the two sutras stating the conclusion (in each section), viz., ‘ But 
More, because of the designation of difference (II, 1, 22)”. and 


“But because of the teaching of the different one, Badarayana’s 





view is valid, this being seen (III, 4, 8)”; there is also the com- 
mentary on the two secondary sutras of the aki§a section in the 
third pada (of chapter 1), viz,, “ Because of difference in sleep and 
at departure (I, 3, 43)’ and ‘Because of expressions like Lord 
and so on (I, 8, 44)”, which are introduced as a reply to the ob- 
jection that there is no ParameSyara other than the inner self, 
because of the teaching in such texts as “hat thou art”; in all 
these, that (prima facie view) is refuted, since those (texts) do not 
refer to non-difference, as shown by the citation of manifold texts 
establishing difference. 

324914 In the section beginning with ‘(The jiva is) part (of Brah- 
man) etc.” (II, 8, 42, ¢t seg), in setting out to refute the prima facte 
view that Brahman Himself, because of limiting adjuncts, attains 
the nature of the finite self, the supreme declarations (of non- 
difference) are directly interpreted (as follows), as signifying some- 
thing other (than non-difference): from the teaching of such texts 


oa“ That thou art”, “This Self is Brahman ” otc. thereis absence 
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of otherness between Brahman andthe finite self, as between 
pervader and what is pervaded; just as between the bodies’ per- 
vaded by the Yogin and the Yogin who pervades them, there: is” 
inseparability and absence of otherness, so too as between the’ 
finite selves and Brahman. All this is certainly opposed to the: 


acceptance of pure-non-dualism. 


If (the above) be said, all that ig (presently) Sarnsedl? in such 3:24221 


a manner.as is not inconsistent (with the acceptance of pure-non- 
dualism); The sutra “ But more, because of the designation of 
difference (II, 1, 2')’’ is one which establishes not that the: finite 
self is different from Brahman,. but rather that, because of the 
mention of difference in respect of little knowingness and omni- 
science and so on, Brahman is higher than the finite’ self in® res- 
pect of the qualities of omniscience etc., and that hencé the bonds’ 
of agency, enjoyment ete:, in the finite self are illasory.' There is 
not for Him as for the finite self the erroneous’ notion that’ the’ 
creation of the world which jis the ground thereof’ (i8., of agency” 
and enjoyment) is the doing of what is: undesirable; thérefore; 
that|(creation) is only for His sport, according to the maxim; “(just 
as) a person playa with (his) reflection seding the effect of étraight~ 
ness, crookediess etc, occutriug therein, so does Brahman 
(play) with the modifications of the finite’ self”; this’ is 
what. the’ siitra’ is directed to establish, Otherwise, the 
defect of not effecting what is agrecable,—which ia suspected (in 
Brahman) on the basis'of the non-difference of the finite self and 
Brahman}—being removed even by the exhibition of their diffe- 
rence; the statement in thé sutra about (Brahman) being “more’” 
will become useless, (Now) thé next siitta is- “And as’ in stones 
eté., that is inappropriate (II, 1,28)", andthe commentary there- 


on (is to the effect) that since it is declared of the finite selves too, 














132° 


as ofia stone, a stick; a clod or a wisp of straw that: in virtue. of 
their ignorance etc., thay belong to a clasa-entirely differents icons 
Tévara,. who is associated with omniscience etc., the identity of the 
two is inappropriate; it appears: from this that by refuting the 
non-difference of the finite self and Itrahman,. their difference 
is established. Though (this be so), yet its (real) Significance is 
“in the refutation’ of the non-ditferznce of the class of inert beings 
from Brahman, by the 4 fortiori argument, on the ground that 
when non-difference does not hold even of the finite self Which to 
some extent at least belongs to the same class (as Brahman), what 
then of the Non-intelligent, which is entirely of a differeny class? 
Hence, the immediately. following portion of the commentary : 
“thus, even of the Intelligent, there is uon-appropriatenegs of. the 
being of Iévara, because of their difference in respect of excess of 
attributes ; what then of the Non-intelligeut, which. is essentially 
of. different charactor? ‘Thisis the sense”. Nor may it be gaig 
that,.when because of the creation of the, world, the defegt of 
not.effecting what is agreeable is, suspected on the basis of the non. 
difterence ofthe finite self..aad Brahman, the refutation of that 
should. proceed by the establishment, either of .their)difference op 
their being related as higher and lower, though non-different, anq 
that the refutation of the non-difference,of the.clasa of inert beings 
from Brahman,serves no, purpose here. For, though not, useful 
here, it.is useful in.establishing that the non-otherness, mentianed, 
in the siltrs IJ, 1, 16. (Tadananyatvam. arambhana, Sabdadibhyah) 
is not of the form of non-difference of the. class of, inert beings 
from Brahman., Heace.it is that.these three sUtras.II,.1, 21 to 
28 beginning with “ Itaravyapadesat etc.,’ are not interpreted ; in 
this sommentary as constituting a separate section, a8 (they are) 
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in other.commentaries.! Similarly, even the /adhilopadeda> stitra 
(11I,.4, 8) occurring in the section about the summum bonum seeks 
only to show that, ParameSvara, (who is) higher than the finite 


self, does exist, by refuting the prima facie view that there is no 


being whatsoever, of the name of Paramedvara, and that the Upa- 
nigadic knowledge of the self js enly. knowledge relating to the 


finite self. So too, the) two: siitras beginning with that about 


deep sleep and: departure (I, 8, 48 ang 44) refer‘only to the oxis- 
tence of ParameSvara who is higher than the finite self, not to the 
establishment of difference (between the two), Hence itis that 
in the commentaries on’ the  siitras, there is no interpretation 
offered favouring (the view of) difference, of the texts like “That 
thou art”, which are. mentioned in the Statement of the prima 
fucte view, #8 Supporting that (view), 

Though in, the commentary 
ot seq) there isan interpretation of them as favouring) difference, 
yet, that (interpretation) being negatiyed by the commentary on 


the stra “ Butas the. Self, Srati acknowledges and makes us 


understand Brahman (LV. 1, 3”, is nos capable of expressing 


their inherent meaning. There, verily, the commentary expound- 

ing the final position, which sets about to refute the primu facie 

view—that meditation on Brahiwan by those desirous of. release- 
should be performed oaly as on what is different from one-aelf. as 
on, one’s agin (i,¢,, the»principal. to which one ig, accessory) and not 

as identical with one-seli—(proceeds thus); « though the Supreme» 
Brahman known as Siva is certainly higher than the. finite self, 

~~ 4... If they constituted a separate Section, IE, 1, 28 would not 

relate back to II, 1, 15, as Appayya Dikgita wants to make out. 

It. is, worth noting that, according to the Mysore Edition, 11, 1, 

21-—-23.constitute:s fresh: adbikarags, 


elt 





on the améa section (IT, 3, 42, 3:24222 
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yet the devotee meditates on that as ‘Iam Brahman’, for the 
reason that devotees of yore have understood that as but the Self 
(gaying) ‘I am, verily, Thou, 0 Lord, O Divinity, Thou, verily, 
att 1’; thouch the Being meditated on isa being different from 
the devotees, the Supreme Being (yet) bestows grace on them by 
conferring his own form. They, in turn, teach that as the Self to 
other disciples, through (texts like) ‘That thou art’”. It is but! 
clear that by the exhibition here of the’ non-dualistic sense’ of 
texts like “ That thou art’, the sense of inseparability declared 
earlier, on the basis of the relationship of body and the embodied, 
is negatived. It is only in order to show this that the Jabila text 
“Tam, verily, Thou’’is cited. This sense has been elaborated 
earlier, in order toshow that if the co-ordination were limited 
to the relationship of the body and the embodied, the words’ “T 


am, verily, hou” would be inappropriate. That the natural 


sense of the text ‘‘ That thou art” is but non-difference has also” 


been elaborated already. 


3:24229,1 It cannot be that what is said in the ama section (II, 8, 42 


et seq) is negatived by this; for, it is\ not proper that what ig 
established ina earlier section, on the strength of sitras, should 


be later’ negatived by one-self. The’ commentator’s opinion 


should, rather, be taken to he this: Brahman is to be meditated” 


on either as embodied’ in one’s sélf; in the Dahara and other 


Meditations; in the manner stated in the améa section (II, 8, 42 
et seq), or as non=different from one-self'in'‘the manner stated in 
thé ahamgraha’ section (IV, 1; 8). And thus, of the sentence 
“They, in turn teach that as the Self to other disciples, through 


texts like ‘Tbat thou art’ ”, the sense: must‘be taken tobe that’ 


texts like “ That thou art’? refer to the meditation of non- difference, « 


and not to real non-difference; for, difference: ‘and non-differénce * 


OTN 


“4g et seq) be 
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axe opposed. 

This objection too is refuted (thus): it is improper to postulate 3-2422922 
_the acceptance by the commentator of the sense of the text “That 
thou art”, a8 declared in the amSa section, (IL, 3, 42, et seq), for, 
that is.opposed (1) to the legitimate sense of the Jabala text -and 
the expression “ Thou art ” (in ‘That thou art ”), (2) to:the com- 
mentary on the ahamgraba section (LV,1, 3) which is intended 
to establish—in the (following) words, “The attainment of Siva’s 
nature which is abundance of limitless supreme Bliss is release ; 
the attainment of Siva’s nature cannot come about except by the 
cessation of the state of the bound creature; the cessation of that 
state of bondage cannot be except by the meditation of that 
(Sivatva). Hense, the devotee from whom the state of bondage is 
y the destruction of the bondsin the torrent of ceaseless 


gone, b 
contemplation ‘Tam Brahman’, becomes Siva Himself”—that.there 
ig no release except by the meditation of non-difference from 
Brahman, and (3) tothe commentary od the adhyana section 
(IL 8 14), which establishes the abandonment of all that is 


understovd to be different from Siva, in the Meditation on Siva, 





for the purpose of xelease; further, it is not proper to hold that 

that the sense of difference declared io the améga section (II, 8 
? 

ing accepted, another sense of the nature of non- 


difference in meditation is also accepted by the commentator, 
since the two senses of the one text “That thou art” are con- 
ten dictory, like difference and non-difference of the finite gelf from 
Brahman.’ 


Tf now. it be said “ Let not its sense be that of the relation of a 
1 

Sooo RSW ae Gyan 

j. In the latter case, the two alternatives have been 


recognised to be contradictory by the commentator himself, in 


II, 1, 22. 
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the body and the embodied ; there is only one sense,’ that‘of ‘the 


— >" +> 


Snature of the meditation of imagined non-difference”, no, (we 


reply); for, it cannot be held that the contemplation of non“diffe- 


a 


‘rence:has but-an imagined object, since ‘the knowledge of ‘non- 
difference with Brahman is declared to persist even in released 
ones, inthe (following) words of the commentary on’'the 'vikéra- 
varti sitra. (IV, 4, 19), relating to what happens to the liberated 
one, “he enjoys the splendour of » perfect self-consciousness, 
immersed in the world which is of one texture ‘with the 
nature of ‘Brahman—the harmony of Siva ‘with Saktimwhich 
abounds in Supreme: Bliss, Light and Power’, as also in theiwords 
of the commentary on: the’ ahamgraha section ([V,°1, 8) “ For; itis 
the sense of all revealed texts that release is the’ attainment of ' 
supreme self-hood, which is free from the state of the bound 
ereature, characterised by love of bodily ‘conditions such’ as that of 
Braéhmin, etc., which is full of essential unsurpassable bliss, and 
is of the form of Siva, the self-luminous witness” ; there’ is" the 
further reason that the non-difference of finite selves from “Brah- 
man, through Cit-Sakti, cannot be avoided. 

3242294 Now, how can’ it be said that' the interpretation, of the nature 
ofthe relationship of the body and the embodied, (which is) ex. 
hibited by him to support the sense declared in the améa‘ section 
(II, 3, 42 et seq) is negatived by hiniself elsewhere? It cannot be 
said either that only the: possibility of the relationship of body and 
the‘embodied being pregnant with real difference is denied by the 
exhibition of the sense of non-difference, not that sense (itself), 
Which is of the relationship of body’and the embodied ; for, of one 
Sentence referring to non-difference, it is not proper to postulate 
&nother significance also in respect of the relationship ef body 
and the embodied, which is unreal. Nor ean it be said that ito 
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make persons of inferior capacity engage in meditation on. the 
Saguma Lord, and io order ito create increased devotion thereto, 
the interpretation relating to whatis not the (real) sense is set 
out on the principle of the sugar coated capsule, to induce. that 
(devotion) by concealing the truth about the attributeless, (Brah- 
man) ; for, even the meditation on the Saguma (Lord); has. to be 
performed, verily, through non-difference, in the form “I am 
Brabman ”. Hence, it must be shown here, of sentencas teaching 
non-difference of the finite selfand Bseahman, that the sense ia just 
that (i.e. non-difference literally) or of the form. of non-difference 
in meditation ; the setting forth of a sense which is of disservice 
to meditation does not stand to reason If this besaid, it is 


answered (thus). 


There is not, even among those who, understanding release 3:242225) 
to be the summum bonum, are desirous of attaining to it, full deve- 
lopment of competency, because of deficiency in the agent; (this 
is) of the capacity required in practice or laid down in the Sastras 
in respect of either the contemplation of the Non-qualified, fol- 
lowing 00 the hearing of and reflection on that sense, which 
imparting truth is helpful cirectly to release, or in the meditation 
on the Qualified, in the form of the meditation of the small (ether, 
dahara vidy4) and so on, Which is helpful in Securing concentration 
of mind etc., thereon. The path of service Well-known in Puranas, 
Jtihasas and Agamas is intended for such persons, Though this 
(path) is, on the tatkratanyaya, capable of bringing about A 
attainment (only) of the status of Siva.on the Himalayas or 
on Kailasa, in the capacity of Lord cf the Hosts and .s0 on, 


yet 
on the attainment of that status, it brings about release, 


through 


Hence it is that 
it ia said in the Kamika: “ Those spiritual teachers in. the world 


13 


the stages of meditation etc., even from there, 





§:24223° 
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‘who ‘wear My marks; meditate on Meiand seek'refuge in Me alone, 
in ‘them isthe’ fitness (t6 ‘partake’ of what'has been‘offered to Me), 
not in’any other creatures. What is eatable, tasteable, drinkable 
and whatever élse is offered to Sambhu, that: may be eaten. by 
those who consider themeelves as servants. Those who, established 
fn Saiva ‘Padupata atid seeking release, have reached to the path of 
Service, by thém alone is (this) to’be drunk or eaten or ‘smelt’, 
In (thus) distinguishing competency and the lack'of it to partake 
of the réinnants of food offered to Siva, the qualification “ one 


‘who ‘seeke release’ is applied to thcse who have reached tothe 


pathof'service. ‘This, in the view that grace should be shown ‘to 
those of ‘gross understanding unfitted for meditation ete, by start- 
ing them on the path of service, in order to cruate for them a 
taste therein, (it is said) that the path of service alone is the pur- 
port of all the treatises on release. Berg of the opinion that 
what is so declared in them should ‘be indicated (here) in- some 
measure, another mode of interpretation of texts like ‘‘ That thon 
art”, in the sense of the relationship between oneself and one’, 
master, (which is) of the nature of that between the body and.the 
embodied, is made out by the &carya ia the améa section; thug 
there is.no-inconsistency. 

‘As for the ‘postulation of a ‘different interpretation for ‘the 
‘Srambhana éruti (in 1, 1, 16). thst is helpful for the purpose of 
strengthening faith in the SaguMa topic, andis, hence only 9 
figurative explanation. ‘his too has been explained in what ‘his 
been-cited before from the commentary on the sUtra “ asnig. 
divacca tadanupapattih (And as ia stones etc., that is indéppro- 
priate; 11, 1; 23)”, By that commentary indeed, it is declared 
that'the non-otherness of the inert world from Brahman ‘cannot 


bevof the nature of non-differdnce therowith. Thereby, the non- 
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otherness declared of it in the tadananyatva sutra (II, 1, 
15)/ends only in’ its being incapable of being spoken of apart from, 
Brahman; for, non-difference from Brahman being absent, there 
cannot be non-difference from it-Sakti either, which ia non- 
distinct from Brahman, and hence, the declaration of its (this 
inert world’s) being a transformation of Cit-Sakti ends only in 
(its being) an illusion. Therefore, it is the opinion of the com- 
mentator, as it is the view of the Sitrakara, thatthe sense of the 
yacirambhana Sruti is only that modifications, are. fictitiously im- 
posed on the ground (thereof). 

This view of the Sutrakara is made clear in his own works 
the Mahabharata, through the narrative of Quvatcalé and Sveta- 
ketu, set out in the Moksa Dharma (parva), . This is how it is 
related there. Suvarcal&é, the daughter of Devala knew from 
birth the truth about Brahman, haying acquired it in previous 
pirths, and was looking fore husband equal to herself (in know- 
ledge). Having come to understand Syetaketu, son of Uddalaka, 
to be one! such, the father bestowed her ofthe holy vows on him. 
That couple,who understood the truth about Brahman continued 
in the house-holdet’s life, which is associated with the performance 
of sacrifices and other such duties auxiliary to that (Brahma+know- 
ledge). Thervin is described the following dialogue between them 
concerning Brahman, 

On one occasion, Suvarcalé asked her husband Svetaketu 
“Who att Thou? Tell me, O best of the twice-born”. ‘The 
lordly one;skilled in discourse replied to her “That is known by 
thee, without a doubt; lam. the best of the twice-born, OQ lovely 

one, one who practises the vow of truth”. She said to him“. 1.ank 
about the self that rests.in the heart’. Hearing that, he teplied 
» That (Self) does not speak, O beautiful lady: If thou thinkest 
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what is united to mind to be the Self, thatis illusory. Where 
there is a name, there is (also) ‘the bondage of the body. The 
thought “Iam this” is present in you also. ‘ [am even’ thou: 
Tam myself, I am all”; this alone holds (true). That which thou 
askest of me, that Being higher than thyself is not here ’’. 

Here, in order‘ to find oat how Svetaketv,—who has been 
repeatedly taught by his father “That thon art’? in the Sad 
Vidya,--understood the Self; the first question “ Who art thou, 
O''best of the twice-born ?” is put (to him) by Suvarcalé. Though 
understanding the object ot the question, yet in the belief that 
she’ should be taught the sense (of the Self) by stages, this reply is 
given by Svetaketu: “ by thee who addressest me as best of the 
twice-born,; I am certainly known to be a Brahmin: why then is 
this questioned ?”’ Then it is said by Suvarcalé “Ido not ask 
about the Brahminhood that is perceptible and is imagined in the 
Self; as limited by ‘bodily conditions ; rather do I ask about that 
Self, which thou dost designate by the word ‘I’ in the statement 
‘Tam the best of the twice-born’, as different from the body and 
as residing in the heart’. To her is this reply given: “The 
word“I’ applies to that ‘aspect of the Self which is associated 
with the mind; that however, is of an illusory character; terms 
like Brahmin etc., which are posited in connection with the bodies 
of Brahmins and so on, born of Brah-nin families and so on, apply 
only to'that (illusory form). Hence, since ‘I-ness” also, like 
Brébminhood; refers'to what is imagined, it is not fit to be ques- 
tioned'about by those who seek to know the nature of the Self 
This ‘I-ness’ is comon’to thee and me and to all beings including 
lower orders of creation ; hence, by thee, who seekest knswledge 
of the’ nature of the Self, this question’ which does not refer to the 


transcendental reality is not fit to bo put.” Then (there is) the 


2 
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question “If thou dost understand the ‘I’ which is associated 
with the properties of being agent and enjoyer to be fictitious, then, 
understanding thus, how dost thou engage in the observance of 
action which is opposed thereto?’ To that is the reply given: 
‘*T engage in them forthe benefit of the world, though they are 
not helpful to one-self”. Then, a question is asked about the 
connection between sound and significance, with a view to (find 
out) how this word “1” applied by all to refer to the Self can fail 
to signify that. To that the reply is given that between them 
there is not the relation of conjunction ind the like, but the rela- 
tionship of statement. and what is stated. Then follows this 
series of questions and answers between the couple : 

Suvarcala: This word (I) signifying egoity is clearly always 
applied to to the Self; (hence) the statement that speech does not 
apply thereto becomes fictitious. 


Syetaketu : The word ‘I’, O one of holy vows, applies to 
egoity, not to the nature cf the:Self ; Speech which is characteris- 
tic of the qualified does not apply to the Supreme, Imponderable 
One. 

guvarcalé; If this be so, O best of Sages, tell me then 
what is egoity and also what is the nature of the Self, 

_ Syetaketu: Like the appearance of a pitcher in what is verily, 


(but), « mass of clay, even 80 is egoity recognised here in the 


. Supreme, Imponderable (One); the nature of the Self is Great 


and Supreme, Hence, there is no inconsistency in the statement 
that speech turns back therefrom. 

Here, the question is asked how, if sound and sense be related 
as what signifies and what is signified, the word.“ 1” could fail to 
signify the Self: to this is given the reply that the word “I” is 
applied, primarily, not to the Self, but to egoity., Then the ques- 
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tion being! asked “ What is that Self other than egoityy» 


the: two 
are ‘distinguished, in that egoity is illusorily posited: in the Self 


like the form‘of pitcher ete., in clay ; andvit'is concludeg that the 
word which  setsiout as applying to the illusorily Positied form 
cannot reach up tothe pure substrate, as the word « silver.” does 
not extend tosthe form ofthe, pure mother- of-pearl, Therefore, itaa 
concluded that since, the word which signifies the ®g0, qualified 
by agency and other attributes is saidto turn back eyen from the. 
neighbourhood of the Pure Self, there is no Contradiction what- 
ever. Then onthe assumption that, Brahman, the abode of--the 
whole world, is nothing but the Self, which ‘is ‘fully discriminated 
from what is designated by“ I’'; Svetaketu teaches that just as, 
though the world’is seen'to bein ether, yet there ig not top the 
ether’any clinging to the world, so too there is no clinging ‘for 
for Brahman. Then this fresh question and answer: 

Suvarcala@: » The ethers constantly perceived to be un- 
changeable, super-rensibile, impartible and omnipresent; (byt)'the 
Selfiis: not so perceived. 

Svetaketu: One feels by contact again and again the air 
that isin the ether; one smells the smell present therein; one 
similarly see3 with the eyes light, darkness, the host of solar rays, 


the‘agsemblage of clouds, raia’and the constellations, but does 


' Not sea the ether! That which is the nature of Existence is 


determined to be the Hther even of ‘the ether. This (ether) ig 
imagined in the Hxistential’Substance ; that is the true, and (that 
is) but Visnu. Names which signify the qualified apply ‘to the 
Supreme:Self: figuratively. ‘The Supreme all-parvasive one is not 
(known) by the eyes or by the dinaoe by any other means : it is 
thought by the subtle intellects it cannot be described by speech, 
Alithia wide world ‘is ‘established therein alone. 
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The question is,‘'-Why is Brahman, the abode of the Universe, 
not age like the ether ?’) .This is the Sele geeemusiste: 
there is experience only of air ete. sas present.in. the ether, Can Be 
the ether as distinct (from them); if.that.be the.case with ee 
though-an object of experience, what More-need be said of Brah- 
man, of the form of Existence, who is far_more subtle ‘Birch ether? 
herefore, everything is imagined.in the Bxistential paneenvact 8 
¢hat alone is true and pervasive, and all.words applicable 3 anne 
jg limited by qualities do not apply in.their =primary sense. to that 
which is distinguished from the qualities, one ig endertoed by 
ans ‘of knowledge which makes known the real. In this series 
of questions and answers it is quite clear that by the citation of the 
example of the appearance of pot, in what is, yerily, clay, by the 
declaration—in the woids ‘‘ That which is of the nature of Hxis- 


gence is determined ” etc.,— that the finite self of the context is of 


the f 
Pxistential Substance; that is true, (that is) but Vignu”’, the 


ef the vacérambhama text (Ch. VI. 1. 4) and of the texts 
« Ppat- hou ait” and ‘‘ In that has all this its Self, that is the 
at is the Self” (Ch. VI, 9, 4) are shown to fayour the con- 


orm of Hxistence, and by the statoment “ This is imagined in 


the 


truest 
glasion that Brabmanis unrelated to. the world, non-distinct from 
‘the finite gel 

Further, in another context in the Mokea.Charma itself, non- 


f, and free from qualifications, 


‘Ajpfarence jg set forthoim these words: .“Idesixe, O Divinity, Thy 
‘gupreme ‘Abode ; let there be identity of me with Thee; let there 


perfor me no re-birtb ; when a man sees different things a8 non- 


different, 
gupreme Self ». “The collocation, of the assemblage of olements 


ia not the:body of the Supreme Self; that Vispu whois embodied 


then he is.free from taint, becomes none other than the 


ag itowere, is‘the delusive Hari” ; in sué! words:is (the) formlesg- 
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ness (of Brahman) set forth: In the Viepupurata and the like, 
also, the nature of Brahman, as Pure Intelligence, free from all 
difference, and devoid of qualifications, is declared thus: ‘That 
Knowledge, wherein all differences have diswppeared, which is of 
the bare Aetire of existence, which is unattainable by speech, and 
is self-realised, that is: known as Brahman”. Thus, pure-non- 
dualism alone is what is accepted by the Sttrakara; since the 
commentator (Srikantha) elaborates pure-noo-dualism here and 
there, after his (the SUtrakara’s) own heart, the object of the set- 
ting forth of qualified-non- dualism in other’ places must be 
explaimed only in conformity therewith, in the manner declared 
by us. k 

‘As for the demonstration of qualified-non-dualism in the 
commentary of others and of pure-non-dualism in the commentary 
of yet others, that isin the view of the falsity of that (pure non- 
dualism), Of these, it is not possible tc make out, as inthe case 


of Srikanthicarya’s (commentary), an interpretation conformable 


to pure-non-dualism ; for, nowhere has there been shown by them 


as by Srikanthacarya, any indication of pure-non-dualiam in the 
sense above set forth. Further, those who succeeded either of the 
commentators up to this day. have been ready only to condemn 
pure-non-dualism. Therefore, the only commentary that may be 
accepted by those who have regard for the means of correct know- 
ledge is that of Srikanthacarya, which alone is set out (1) for the 
purpose of the true comprehension of the Non-qgualified Supreme 
Brahman, (2) for the purpose of the meditation of non-difference, 
to be performed by him of middling capacity, in respect of the 
Being who has taken on the form of the Qualified, to show grace 
to His devotees, and is characterised by the entire host of auspi- 


cious qualities, anda resplendent auspicious form, and (8) for the 
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purpose of the meditation of the relationship of one-self and one’s 


master, to be carried on by him of least capacity,—all these being 


appropriately distinguished: thus everything is consistent. 


Here ends the work called “SIVADVAITA NIRNAYA” 
composed through the grace of the Supreme Siva,—the Highest 
Real, the fore-head-eyed,— by the direct descendant (of the Lord), 
known to fame as Appayya, the son of Ranga Raja, best of sacri- 
ficers, the performer of the Vidvajit Sacrifice, and the great pre- 
ceptor of the Advaita School of Thought, (who shone as) the gem 
in the Ocean of the family of Bhiradvaja. 


Appa Dikeita, whose intellect is fixed on the lotus-feet of 
Gadadiva, has here condensed the essence of the entire system of 


Srikantha’ 


——$—_— 


j. The couplet of which this isthe translation, occurs only 





in Manuscript “0”, and that too after the colophon; it is possibly 
by other hands than Appayya’s. 
19 
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NOTES, 


(The references in square brackets are to paragraphs). 


NOTE 1. 


¢Vyaktyakrtijatayas tu pad&rthah’ (Nysya Sttra, II, 2, 65; 
II, 2, 63, according to the edition used by Dr. Jha), [P. 2°23] 

_ The translation of the Siitra and Vitsyayana’s bhagya thereon 
are here set forth : “In Reality the Individual, the Configuration 
and the Generality—(All three) constitute the Denotation of the 
word—(8i. 68). The term ‘tu *, in reality, serves the purposes of 
emphasis. ‘ What is it that is emphasised?’ What is meant to 
pe emphasised is that all the three are denoted by words,—there 
being 20 hard and fast rale as to which one is the predominant 
and which the subordinate factor, For instance, when there is 
(on the part of the person pronouncing the word) a desire to lay 
streas upon the difference (of a thing from others)—and when the 
cognition prought about is also one pertaining to the distinctive 
features of that thing—there the ‘Individual’ forms the predomi- 
nant factor (in the denotation of that word) and the ‘Generality 
and the ‘Configuration’ are subordinate factors; when, on the 
other hand, the difference is not meant to be emphasised,—and 
the resultant cognition also pertains tothe commonalties,—then 
the ‘Generality’ is the predominant’ factor, and the ‘Individual’ 
and the ‘Configuration’ are subordivate factors. Many instances 


(ot such varying predominance and sabservience) may be found in 
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actual usages. An example of the predominance of ‘Configuration’ 
may also be found” (Dr. Jha’s translation of the Nyaya Sttras 
Vol. II. pp. 448-449). 


Dr. Jha’s use of the word ‘“dénotation” in place of the more 


general term ‘‘ significance” tends to introduce a slight confusion. 


dati and akftt would more ovturally constitute patt ofthe con- 
notation rather than the denotation of the word; the latter is 
more properly the vyakti. The Naiyayika’s insistence on all 
three constituting the significance is parallel to the western logi- 
cian’s doctrine that every term possesses both connotation and 
denotation, though, with different classes of terms, either aspect 


may dominate over the other. The important point is that they 


all together constititte one sense, not different senses of the “word: 

Disjunction ‘of the three ia not meant, as seen by the use of the 
singular number in padarthab, The Buddhist who holds terms to 
have no positive significance, but only to perform the function of 
excluding (Apoha) the significance of other words, makes ‘the 
mistake of separating these three aspects, and then failing ‘to 
understand how 2 word can function usefully as referring ‘to any 


one of them alone. His ives is set out and refuted elaborately 


in the " Nyaya- Vartika.’ See also Keith’s Zadian Logie and 


Atamasm, p. 159. It is unfortunate that this author foo uses the 
word “ denotes + where “signifies” is distincfly preferable. Pro- 
fessor Radhakriahnan’s axposition of the topic. seems elear and Tess 
open ‘to objection. ‘Phe word’ he saya “auggests the form, ae. 
Notes the individual and conuotes the genus” (Indian Philosophy, 


IL, p. 107). 
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NOTE (2, 
‘Trib prathamam anvaha teiruttaman [p, 2'824). 

‘PHS Daréa Puenamiaeasecrifics is the model for several’ other 
sacrifices: “The'former is'theprakrti ‘tite and ithe latier vikrtis! 
tor the prakrticrite,“eleven Pks aré’prescribed:to be chanted in the 
matter of getting the fire to blaze’ in’'the first instanée (agni 
gamindhana). These fks are known'as Samidheni, ‘The injune: 
tion is that fifteen ‘simidhenis are to ‘be ‘chanted (pancadaga 
gaimidheniranvaha), while, however, only eleven rks are mentioned. 
pRe number fifteen is made up, therefore, by chanting “the first 
aud the last rks'thrice, instead ot once. Now, though the sami- 
dfieni Piss ate the same both for the ‘prakrti and all the vikpti 
rités, their order is not always the same. ‘Thus in the Darga 
Parnanisea, the first kis Bravo Vaja ete, and the last Ajubota 
étc. But in other tites, any ‘other Tk of the éleven may be 
first, #8 determined by the nature of the rite, the deity sacrificed 
to, and 80 on. The question here is whether the Hainer te 
repeat thrice applies to what may happen to be the first and last 

pein gach rite, or what is known to be the firet and last Tk in the 
prakrti rite, in connection with whieh ariees the injanction to 
three-fold incantation. The final view is that the frst and last 
pa 6f éich particular rite have to be chanted thrice, not those of 
+8 praktti rite, the'reason being that words © first”? and “last” 
signify position ‘primarily, uot what’ occupiés ‘the position in ‘a 
particular context,’ With’ marking thé place they become functus 
oppeto, “and | iay “n6t be ‘called “upon to discharge any | Other 


function. 
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NOTE, 8. 


Sodasigrahapagrahananyaya; [P. 2'832]. 

The following is taken from Jacob’s Laukika Nyayanjali, 
Part III. ‘The rule as to the use or omission of the Sodadicstotra 
(at the Atiratra sacrifice), In very common use as an indication 
of option being allowable in regard to something. From the 
introduction to the third yolume of Dr. Eggeling’s translation of 
the Satapatha Bra&hmama, we lero that ‘the distinctive feature of 
the Atirétra-sacrifice, as the name itself indicates, is an over- 
night performance of chants and recitation....At the end of each 
round, libations are offered, followed by the inevitable potations of 
Soma liquor and the performance partook largely of the character 
of a regular nocturnal carousal’. Then as to the Sodagin, he says 
(page xviii)—‘ As regards the ceremonies preceding the night 
performance, there is a difference of opinion among ritualists as to 
Whether the Sodasidtotra is or is not a necessary element of the 
Atiratra. Aévalayana (5, 11, 1) refers incidentally to the Sodagin, as 
Part of the Atiratra, though it is not quite clear from the text 
of the siitra whether it is meant to be a necessary or only an 
Optional feature of that sacrifice.’ There can be little doubt, 
however, that the learned writers who use the nyéya, regard the 
use of the stotra as optional”. (pp. 187-188). It is, however, 
Tather doubtful whether the reference is primarily tothe stotra, 
What is more likely is that the use of the Sodasin cup (the six. 
teenth cup) is intended. The question, then, would be whether 
the cup and the accompanying stotra and dastra are necessary. 
elements of the Atirétra sacrifice, the answer being that they are 
Optional, in view of contrary injunctions in respect thereof. See, 

Keith, Religion and Philosophy of the Veda, pp. 335-836, 
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NOTE 4. 

The Padahavanlya nyaya. [p. 2°48); bry ii 

The general injunction is that all sacrifice should be perform- 
ed in the ahavaniya fire. In the Advamedha sacrifice, however, 
it is enjoined that offerings are to be made in the. hoof-marke/of 
the horse. © This injunction would be entirely purportless, if the 
general rule were’considered to over-ride it ; if however, its vali- 
dity for the particular eacrifice be admitted, the rule “ yadabaya- 
nye juhoti”, would be only limited in its application, not nullified. 
Both injunctions would thus be purportful. The “injunction 
«+ pade jahoti ”’ would be an exception to the general rule ‘‘yadaha- 
yantye juhoti”; the general applicability of the latter should be 
construed in the light’ of this exception: 


NOTE 5. 


Andbo bhavatyapi roditiva ete., [P. 2°52), 

The quotation here would appear to bea jumble of words 
from Chéndogys, VIII, 10 and 11. Indra, acqniring knowledge 
of the Self from Prajépati is told that the dream-self is the 
gupreme Self. On reflection, Indra finds that that will not do, 
since, though not affected by bodily defects and impurities, the 
dream self bas its own trials and tribulations ; it is wounded, as it 
wore; it cries as it were, He, therefore; goes buck to the preceptor, 
and is told that the self in deep sleep is the Supreme Self That 
knowledge too is not free from doubts, for that self reaches anni- 
hilation, 98 it were If eva here (vinidameva) were understood as 
alone, there would be no liberation; no manifestation of the Self in 
its own form and soon. Hance, viniéameva has to be understood 
on the analogy of roditiva in Ch. VIII, 10, 2 and 4, 
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NOTH) $. 


Pafcagni Vidya. [P8182]. 

This.is the instruction: imparted to, Gautama... by. Pravihana 
daivali concerning that knowledge; the teaching of which-belonged 
only tothe Keately as and was made available first to Gautama 
@mong the ‘Brahmins. Ttirelates/ to theofive fires, which. .are the 
Heavenly. region; rain,: the earth, man, and woman., In the,.fiféh 
dibation; water comes'to be ealled “‘ man’s: Man lives up.-tothe 
full span of ‘life, and then dies; at -his death, jhe is..carried to the 
fire -wherefromihe originated... Those -who);know,this,and those 
whooin the forest meditate upon faith agd austerity, they depart 
onithe:path-of she Godz. Those who donot know this, but. spend 
their lives in worke of charity and public) utility, they ;depart on 
the path of the Fathers, and ultimately return to this world, 
after their stock of merit is exhausted by enjoyment. The refe- 
rence is to Chandogya, Chapter V, Khandas, 3—10 (both inclusive). 


NOTE 7. 


Madho Vidyaes [Ps 3° 137}: 
The Sun, it issaid,is verily the honey of: the devas... Its rays 


Spreading-east, soath, west, morth. and sapwards constitute the 
honey-cells-in;each, of, these directions. They honey producers jin 
each tase are.the Ris,,the Yajus verses, the Samans,. Atharvangi- 
rasa, and the secret insteaction (guhya ddedah). The waters in 
each caxe,(i.e,,. the Soma juice, butter, milk,.ete,, poured into . the 
fire) are :the. nectar. He who, knows .the ,first kind .of :nectar 
becomes,a.Vasu,-and.retains his) status,so long a8, the Sunrises in 
the-east-and sete cut) in .the west. .He who knows -the, second 
Nectaribecomes; a Rudra; for as-long as the .Sun.tises,fo;the. sonth 
and sets to thesnorth. ‘Hejwho knows .the third nectar becomes 


an Aditya, for as long as the Sun rises in the west and sets to the 


i 
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east. “He who knows the fourth nectar beconiesia .-Marut for as 
long as the Sunrises in the north'and sets in the south, He, who 
knows the fifth-nectar bécomesia Sadhya for asisleag aspithe Sun - 
rises) over-head and) sets down. ‘below.,; Thus)/ are described . the: 
various forms'of meditation onthe ‘Sun as: honey, and the) fruit 
thereof. The’ fruit is\ limited through admitting-of different degrees: 
of duration. Not so, | however; is the fruit\of Brahma-knowledge, 
the realisation ofthat Supreme Being -which neither rises, mor 
sets. The Bliss| attained: thereby is illimitable;; indestructible. 
Hence, evensthose who by «the practice of Madhu | Vidya. have 
attained the comparatively happy. status of Vasus jetc,, have to. 
seek Brahma Vidya, their status being: but, transient... But, in, the, 
case of these, departure along, the path of .the gods is obviously, 
unsuitable; that path having» been prescribed for beings on, the 


lower, human’ plane of existence. ': The reference is to Chandogya, 


“Ghapter II], Khandas 1:to.la:(both inclusive)... The; question of 


the fitness. of:-devatas for Brahma koowledge: ia discussed in 
Vedanta Sutras; I, 3, 25-32, 
NOTE 8. 
Saménam itarat Syenena,.. [P. 3518834}, 
«ihe jyotistoma sacrifice serves as the model (praktti) for 
several other rites (vikrtis), Two of these ate the Iga and the 


Syena. In prescribing the conduct of the Iau, certain distinctive 


elements are first mentioned and itis then said that in the rest 


| there is agreement with the Syena. Itis contended by some that 


the distinctive features having been already mentioned, the gene- 

ral clause refers only to those elements which the Isu derives from 

jyotigtoma, which serves as the model. Tho mention of the Syena 

bas no special significance, that rite being cited only a8 another 
20 
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instance of a tite modelled on the jyotistoma: The final view ia 
that'the similarity isin respect not of the general features common 
to the prakrti and vikrti rites, but of the distinctive rites of the 
Syena. ‘Thus, the Rtvike in the Syena vite should wear red tur- 
bans; the Rtviks.in the Iau should do: like-wise. The reason for 
this conclusion is that otherwise the statement ‘samanam itarat 
Sysnena’ becomes merely repetitive, thus losing its force and 
authority.. No Scriptural passage may be interpreted in .such a 
way as'to make it Jose’ its authoritativeness, unless there is no . 
help for it. In the present case, nosuch necessity arises. The 
word’* itarat” means what is other’ and goes'beyond not merely. 
the distinctive Tau rites already mentioned, but also those elements 
known’ to be common to the jyotigtoma and the Igu:on the ground 
oftheir being related as prakrti and vikrti. The similarity. in- 
tended and enjoined can be only in respect -of the distinctive 
elements of the Syena. Thus, the mention of the word Syena 
also becomes purportful. The part of the discussion which is 
relevant to Appayya’s purpose is this: where resemblance’ is 
mentioned after the citation of certain distinctive elements, that 
resemblance must be in respect of other elements which are algo 
distinctive, not those common to the.prakrti’ and all other: vikptig 
thereof. For a full discussion of the topic, see Pirva Mimamea, 
VII, 183—16 and Sabarasvamin’s commentary thereon. ; In legal 


terminology, the principle is that of ejusdem generis. 


+ ane 
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NOTE 1). 


Sadamga and Dada-avyaya., [P. 3.298], 

The obeisance to Veda and Bhava is the third of the inyoca- 
tions occurring in Bhimatt (see page 4 of Anantakrana Sactrin’s 
edition). As applied to the Veda the six limbs are Sikes, Chandas, 
Nirakta, Vydkarana, Jyotiga and Kalpa; the avyayas (indeclin- 
ables) are innumerable, like'the particla “ca” Meaning ‘‘and’’. 
The six limbs of Bhava are Omniscience, Contentment, Eternal 
Wisdom, Independence, Hternal Ilimitable Resources, and Un- 
imaginationable Power; the ten members are Knowledge, Non- 
attachment, Lordly _ power, Austerity, Truth, Mercy, Firmness, 
Creatorship, Self-knowledge, and Controllership. The enumeration 
is that of the author of the Kalpatarw who bases himself on Puragic 
authority (see p. 4of Anantakrana Sastrin’s edition), 


NOTE 10. 


The Advaitin's conception of Mukti. [P, 8:285—-3:2855). 

Appayya Dikeita shows with considerable skill and trouble 
that even for him in whom nescience hag ceased, liberation takes 
the form of. the: attainment. not of Brahman, but of Ivara, 
endowed with . innumerable auspicious qualities and so on. 
Tdentity with Brahman is possible only when all finite selves are 
liberated. So long as there is a residue of Karma even for one 
finite self, the liberated one can attain only the nature of 
Tévara. ‘For, on the hypothesis that there ara many finite 
selves and that each finite self is Téyara, ag reflected in mays, 
with the cessation of may& for one finite self, all that 
results is the merger of that reflection with the original that 
was reflected, that is, in other words, the merger of that jiva with 


Tévara. But so long as there are other jfvas, Téyara continues 
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still to be an image, a being possessed of the quality of being 
reflected; and the being that has got merged with Tévara can 
claim nothing higher. When all finite selves are liberated, “maya 
as a whole vanishes, [évara is no longer a bimba, a being capable 
of being reflected; both He andthe finite selves realise their 
identity in Brahman that is Pure Intelligence. 

The doctrine is attractive in many ways. ‘The prospect of 
merger in Nirguna Brahman does not appeal either to the intel- 
lects or to the emotions of most. ‘It seems difficult to realise how 
one being can become the Absolute while others are left to wallow 
in ignorance ; and the ideal even if possible, seems undesirable, 
being clearly anti-social. The difficulty in accepting this doctrine 
is’ due to the fact that the hypothesis of a plurality of finite selves 
isnot the only possible one for the advaitin, There are the 
ekajtvavadins, for whom clearty enlightenment should lead 
directly to identification with Brahman. There are also those 
who consider that Tévara Himself isa reflection (a pratibimba 
not a Limba), that T4vara is Brahman as reflected in maya, and 
jiva is Brahman as reflected in avidya. On this hypothesis too, 
irrespective” of the unity or plurality of souls, release would 
necessarily have to be identification with Brahman; for the 
merger of a reflection in the original is intelligible, not its’ Merger 
in another reflection, like [4vara ; if the latter were possible, then 
ghe iva might as well become another jiva, and the so-called 
release would be no release at all. 

Appayya, has, therefore, to show that his own hypothesis of 
the plucality of souls and the bimbatva of the Lord is the only 
tenable one. This he does in the ‘ Siddhanta-leéa-samgraha,’ by 
showing, as in the present work, that his own view of mukti is 


the orthodox advaita view, being that of the Bhagavatpida him- 
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self. The argument is developed at'some length with reference to 
each chapter of the Sutras, and is substantially identical with that 
of the present work, There is a slight elaboration in respect 
of one or two points, which may tend to indicate that the 
Sameraha is the later work. Thus, demonstrating through state- 
ments from the bhasyakara’s mouth that release consistsin the 
attainment of the being of Tévara, Appsyya atgues back and says 
that the ekajivavada and the Tévara-pratibimbavada are un- 
tenable, as they are inconsistent with the orthodox view of mukti. 
The only advaita work which he explicitly condemns as hostile 


to his view is the Samksepa Sirtraka. 

The doubt naturally arises as to how this mukti is different 
from that attained by the devotees of Saguna Brahman. ‘The 
difference is in that the latter, seeking the Lord through devotion, 
never attain to an intuition of the Impartible Absolute, and that, 
therefore, they continue still to be enveloped in ignorance, 
Pheirs is not the full measure of the being or the bliss of Sagupa 
Brahman. They are equal to Him, but only in respect of enjoy- 
ment} theirs is not the unsurpassable lordship of Iévara Himeelf, 
the power to create, sustain and destroy the universe. He who 
bec 
no reservations, 

On the whole subject, see further ‘ Siddhanta-lega-samgraha,’ 
pp. 447 to end, and the daharadhikaraga of the Nyaya Rakgamani; 
Dbarmarajadhvarin’s Vedanta Paribhias may also be consulted; 
p08) particalarly, Prof. §. Radhakrishnan’s Introdaction to the 


edition brought out by the University of Calcutta, 


mes Iévaxa by realisation of non-duality becomes Iévara with ~ 
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NOTE 11. 


Sthaltpulaka nyaya [P. 8'2856). , 

The following is from Apte’s Sanskrit-English Dictionary : 
“In a cooking-pot all the grains being equally moistened by the 
heated water, when one grainis found to be well-cooked, the 
Same way may be inferred with regard to the other grains. So 
the maxim is used when the condition of the whole class is 
inferred from that of a part”. 


NOTE 12. 
Gudajihvika nyaya. [P. 3°242224], 
Jacob (Liaukika Nyayanjali, I, 24) explains this as ‘the 
maxim of the tonyve (smeared) with treacle (in order to disguise an 
unpalatable draught)”. He also quotes a passage from the 


Vicaspatya, which says that just as a pareat makes his child, who 


"is afraid of the bitterness of the essence of neem, drink the es- 


sence after first coating his tongue with treacle, even so do the 
eutogistic passages serve to engage human beings in the perfor- 
Mance of rifes requiring the expenditure of great energy and 
labour, by extolling the fruit of those rites as everlasting heavenly 
bliss and so on. In the present translation, the phrase “ maxim 
of the sugar-coated capsule” has been used, as serving to convey 


thei Same sense in a manner more familiar to most egal day 
Yeaders. 
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NOTE. 18. 

Tat-kratu-nyaya. [P. 31242225). 

This is; the maxim “Whats. maniimeditates on, that he 
becomes”. The. Scriptural authority for this is a: Chandogya. 
passage, which, after prescribing calm meditation on Brahman as 
that in which all this begins, ends and, continues, goesion: ‘to say 
to, show the need, for it saying, .“ Yatha kratuasmin loke 
purugo. bhavati tathetah pretya bhavyati, according as his willis in. 
this world, so.will the man be, after the has departed: hence” 
(Ch. III, 14, 1; the translation is, Dr, Jha’s). 


The following is 


from. Samkara’s.commentary on. the Same: |. “According as «a 


man’s will or determination ig, in. thig world, during his present 
life,-—s0 does he become when he hag departed from this body;— 
that.is tosay, bis condition is in Keeping with the. reault. in, 
accordance with his will. This fact we come to know from. the 
Seriptures: ‘;Dhinking over whatever disposition, one renounces; 
the body in the end etc.,’ (Bhagavad Gita), And inagmnuch as, 
such sequence is maintained by the Scriptures, one who knows 
this, should have this will,—i.e., the will or determination, that 
we are going to explain” (Dr. Jha’s translation, p, 181). 


NOTE 14, 

Paresim bhasye visistidvaita nitlipaiam, “anyossm bhaaye 
$uddhadvaite nirdpagam, [P.5,] ; 

The reference seems to be to Raménuja and Madhva, these 
two being explicitly mentioned in the corresponding portions of 
the Ananda Labart, This iss “rough ‘translation of verse 58 of 
that:work: ‘The declaration of ‘the enjoyment of the bliss of 
Brahman, by-theireleased ones, asiin’ this (bh&sya); contradicts 
the (doctrine of) difference’ between Brahman andthe finite self; 
there.are other: similar! indications -in other ‘bhagyas; but these 
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tome in, somehow, in the failure'to realise their self-contradictory 
nature, not as prompted by the realisation of essential “non-diffe- 
rence ; for, they are confirmed haters of pure Brahman, ‘as: also 
of Saguna Siva, suffering as they do fromthe curse of Dadhtci 
and others.” 

The other indications mentioned in the verse are explained 
im'the introduction to thé verse, with reference to the system of 
Madhya. The bonds of the jiva are, in that system, unreal; there 
ate no attributes differentiating the jiva from Brahman, except 
dharma; Brahman who is known by him who secks release is not 
an object of meditation; the jIva is 8 Reeavioi! db seenuieht 
avidy& (neacience) is removable by knowledge, and so on. But 
these are nut genuine indicatioas of the acceptance of mapretees 
rence aa final. For, though at release the finite self is said to 
enjoy the bliss of Brahman, yet other selves are recognised who, 
failing to obtain trae knowledge of Brahman, attain asan-mukti, 
fali into the three hells, and suffer everlastingly. This is incom. 
patible with non-difterence. Further, neither Raménuja nor 
Madhva rises to the conception of release a8 the attainment of the 
state of the Attributeless Brahman. As for the indications in 
Madhva’s system, he himself interprets his doctrines in sucha 
way as to lend no colour even toa suspicion: of acceptance of non- 
dualism, Thus, though the bonds.are fictitious in relation to the 
jIva, they are real enough in relation to the internal organ (the 
antah-karana) ; though the jiva is & reflection of Brahman, they 
are yet distinct, like the face and its reflection ; though avidya ig 
removable by knowledge, the. former has yet a true existence ; 
andsoon.. Though their admissions cut at their own positions, 
they make these not in the recognition of advaita, but in the 


failure to realise.that they are helplessly: falling into the pit of 


he 











161 


gelf-contradiction. They suffer to this day from the curses of 
Gautama, Dadhici, Upamanyu, NandikeSvara and others. Their 
minds are tainted by the hatred of the superiority of Suddhzdvaita 
and Parama Siva. Imagining themselves to be VaisQavas, they 
shower multifarious abuse both on the doctrine of the pure-non- 
duality of the attributeless Brahman and on Parama Siva. 

The concluding words of the ‘Ananda Lahart’ contain a fine 
tribute to Srikantha, which is worth noting here. Though in the 
commentary there cannot be seen any out-spoken criticism or 
upholding of his position by the abuse of that of others, yet the 
phaaya written by the great lord seated on the throne of the 
empire of knowledge (vidya samrajya) leaves all this to be done by 
the commentators thereon, merely giving an indication thereto, 
just as @ great lord, in order to protect his dominions from the 
inroads of robbers, signals to his servants to look to that business, 
merely by knitting his eye-brows. 
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Page Line Error Correction. 
For Read 
2 &e SerraTieatany OCS UCCICILE 
4 so Magia PIG CIRER bg 
6 ee BracT i erate 


2200} eam” af “oro Bafafe ToT 
Qo 8 TaTTaTAA aqaraacaat 
32 3. atkantiiontag seas 


36 wo dari ahidarit 

36 to? Shan” aft ahaa” sft | 

35 © Waa qt Fa, 

a6 6) Wea AGATA 

36 88 BTA aeraa, 

go. &)OaTaa oases: ara We oasae: 

Pr ce aftieaa (ex A and the 
Pandit re-print of Srikantha’s Bhisya). 
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ERRATA (TRANSLATION). 


Line Error Correction. 


22,28 Hor ‘the qualified-non- ead the non-dualism 


‘dualism of Siva’ “of Siva as qualified 

f BY (by the universe). 

18 For 1,°8; 8 and 9 Read I, 8, 7 and 8. 
80 ‘Remove the double inverted commas after it is not 


so and before the truth, 


12 After reason - Insert full-stop. 
24 +. person ” ” 
26, For status of Siva Read status of servi- 


tude to Siva. 


23 For full-stop after 


(in TI, 1, 16) ° - Substitute comma. 
28 For comma after oc 
aye CY,.1, 23) : Substitute full-stop. 
34 For double quota- ; Substitute single 
AG tion marke quotation mark, 
10 “After that Delete comma. 
11 For raakes . Read make. 
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